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PREFACE. 


The present work was completed and presented hy 
me as a thesis to the German University in Prague in 
the year 1931. And after a comparatively long time 
of five years, it is being printed and offered to the 
public. Resources of research in the subject of the 
thesis grow every year, and the delay would have 
been well utilised had I been able to add some 
more “ Samskaras ” to those with which I have dealt 
in this essay. But I could not do much in that way 
owing to my other more pressing preoccupations. And 
1, therefore, have to publish it exactly as it was pre- 
sented to the University Examiners. There is how- 
ever never such a thing as the last word in the pro- 
vince of research, and I shall not hesitate to modify 
what I have written if ever I can find that my theories 
and propositions can be improved upon. Personally I 
look to the work mainly as a cherished memory of the 
two years of my student-life which I spent at Prague 
in an atmosphere of oriental learning. 

I must mention with gratitude the generous atti- 
tude and the wide outlook which this foreign Univer- 
sity showed in allowing me, a graduate of an in- 
fant University like the S. N. D. T. I. W. U., to join their 
•faculty of Philosophy and then sympathetically to 
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show as much consideration to a foreigner’s difficulties 
as they reasonably could. 

'l had originally chosen this theme for my thesis for 
the P. A. Degree of my own Indian University and had 
just commenced to read for it under the able guidance 
of my Professor and friendj Dr. H. R. Divekar, M. A. 
But in the meanwhile 1 got an opportunity to go to 
Europe and I readily availed of it to continue my 
studies there, under better conditions of research. I 
did not know much of European Universities and scho- 
lars before. And when I consulted Prof. Dr. Divekar 
about it, he introduced me to Dr. Winternitz as one of 
the authorities in the field of Indology. And it is due 
to Dr. Winternitz's efforts that I got admission to the 
Prague University, and it was really a pleasure and 
privilege to be his pupil all along. 

My special thanks are due to Dr. Winternitz for 
the kind courtesy he has shown in writing a foreword 
for my present essay. My thanks are due also to 
Prof. Stein who helped not only in my work but also 
in making my stay in Prague as comfortable as 
possible. Whenever a difficulty presented itself, I 
approached him with confidence and found him ever 
ready with his “ practical point of view ” solution. 

My acknowledgments will not be complete without 
the mention of ray father Mr. N. C. Kelkar, but for 
whose timely and spontaneous help my dream of a 
Doctorate of a European University would never have 
been realised. 
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Also I must thank Dr. V. G. Paranjpe for sparing 
somo of his valuable time for reading proof-sheets, in 
which work I am quite a novice, ' 

I now only wish that my essay will be sympatheti- 
cally read by scholars, but also frankly criticised for 
such short-comings as it may possess; for it is only 
by such criticism that I shall be better prepared for 
further studies in the same line. 




FOREWORD 


It is with great pleasure indeed that I introduce the 
thesis of Mrs. Kamalabai Deshpande on ‘‘ The Child 
in Ancient India ” to the learned public, 

Mrs. Kamalabai Deshpande came to Prague in 
the second term of the year 1929, with a view to con- 
tinue here her Sanskrit studies, which she had success- 
fully begun at the Shreemati Nathibai Damodher 
Thackersey Indian Women’s University, Poona, at the 
German University of Prague. She attended my lec- 
tures and seminaries with the greatest zeal and dili- 
gence, and within the short space of two years she 
managed, by earneat study and constant effort, not 
only to accomplish her knowledge of Sanskrit, but also 
to acquire a mastery of Western methods of research, 
which she ably applied to the work presented to our 
faculty as a thesis for the philosophical doctorate. The 
degree of Ph.D, was conferred upon her in April 1931, 
after a successful viva voce examination in Indology^ 
pedagogics, and. philosophy. The thesis, which now 
happily lies before us in print, is a valuable contribu- 
tion to the history of Indian religion and social life. 

It is well-known that religion accompanies the Brah- 
manical Hindu from the moment of his conception 
until after his death, when he still requires the S'rSddha 
offering. These religious needs find their expressson 
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in the so-called Samsknras, a number of rites and 
ceremonies to be performed on all important occasions 
in the life of the individual, such as conception, birth, 
marriage, etc. Mrs. Deshpande has treated in her thesis 
the nine SamskSras referring to the child. The work 
is based, in the first place, on a careful investigation of 
all the fourteen printed Grhyasutras in which these 
rites are described. But the Dharms'astras, and the 
ancient Vedic texts, as far as they refer to the Sams- 
kSras, have also been made use of. The authoress 
has not been satisfied with merely giving a description 
of the rites in question, but has endeavoured to com- 
prehend these ancient Vedic rites and customs with 
regard to their origin and sociological and ethnologi- 
cal significance. 

Though the Samskaras have been treated before, 
Mrs. Deshpande’s work contains much that is new. 
For she has been able to make use, for the first time, 
of many Gfhyasntras which have only been published 
during the last few years. The value of the work is 
enhanced by many interesting references to rites and 
customs which are still in vogue in India to-day. 

The careful exposition of all the points in which the 
texts agree or differ also throws a considerable light 
on the mutual relation of the GThyasQtras and the 
V edic schools to which they belong. 

I should also like to draw special attention to the 
final chapter, containing some new and valuable ideas- 
on the history of child marriage in India. 
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In conclusion let me express the hope that Mrs. 
Deshpande, in spite of the strain of her practical educa- 
tional work, may yet find time to continue her research 
work in the field of Indology, which she has so ably 
begun. 

Prague, April 1936. M. ■Winternitz. 
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INTRODUCTION 


The present work is an attempt to analyse the nine 
Indian rites which concern the child. The first 
important events in the life of a child are generally 
celebrated, nearly everywhere, with some ceremony. 
In India they form the subject-matter of the Saipskaras. 

The subject divides itself into three parts : 

1. The introductory part, 

2. The descriptive part, and 

3. The concluding part. 

I The first part is a general discussion of the nature 
of such rites. 

A comparative study of all religions will show that 
every religion enjoins certain rites, without the per- 
formance of which none can claim to belong to that 
religion. Even in societies which are not religious, 
some rules are devised for admission to those societies 
and for continuance in them. In religious as well as 
other bodies, though implicit faith in their principles 
would be the chief thing for the followers, there being 
no measure or instrument to indicate the degree of 
faith, man has, in all times and parts, tried to give 
expression to it in a material form. With the evolution 
of society the process of making this expression as 
stereotyped as possib^s always going on with a view 
to make it solid and il^ng. So, ritual may be said to- 
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be the stereotyped expression of belief. It has a 
double purpose to serve ; for the individual it is 
the expression of the faith that rests in him and for the 
society it is the indication of the relation of that 
individual to the society. So it is a social as well as a 
religious act. 

In short a Samskara ( rite ) could be defined in the 
following way: 

“ A Samskara is a socio-religious rite by the perfor- 
mance of which the life of the present Hindu or 
Brahmanical Arya is sanctified. 

II In the descriptive part, the following Saipskaras 
have been treated ; 

1. Garbhadhana. ( Consummation of marriage ). 

2. Puipsavana ( The rite for securing a male child ). 

3. Simantonnayana ( The hair-parting ceremony 

of a pregnant woman ). 

4. Jatakarman ( The rite for a new-born child ). 

5. Namakaraijia ( The rite for giving a name to the 

•child ). 

6. Niskramapa ( The rite of taking the child, first 

time, out of the house ). 

7. Annapras'ana ( The rite of feeding the child, with 

solid food ). 

8. Caula ( The rite of cutting the child’s hair for 

the first time ). 

9. Upanayana ( The rite of initiation ). 

Apart from the influence and the importance which 
these Saipskaras might exercise on the individuals and 
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tiheir respective societies, they are very valuable in 
another way. Being stereotyped expressions' of belief ' 
and things of past ages, they offer a very valuable and 
reliable source of information to the student of the 
customs and beliefs of past times. By a close examina- 
tion and comparison of them it is possible to find out 
the original thought and the history of the changes it 
has undergone.. 

My work is based on the fourteen available Grhya 
Stltras, or books of the rules for domestic rites. After 
a close examination and comparison of the prescrip- 
tions it can be said that on the whole the following 
two elements are prominent : 

( a ) The preservation of ancient customs. 

( b ) The zeal for sacrifices. 

In most of the cases it will be seen that these rites 
have a basis of social customs at the root, and in the 
BrShmanical period they were supplemented by the 
performance of some kind of sacrifice. The rites of 
initiation and name-giving could be given as illustra- 
tions. 

In the development of the rites we can trace a sort 
of history. The changes, in the prescriptions of various 
rites, tell us of the development of new ideas., 

For instance, { i ) it has been shown that the original 
nature of the rite Simantonnayana (^ip^lsrasT) was that 
of a social custom. In the Gfhya Stltras, however, it 
assumed a more religious nature, and the origin was 
lost sight of. 
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(ii) The tendency to complete abstinence from 
ifleEb*>eatins, -in the rite of the first feeding ( ttmuw )[ 
^.the child and at the reception of guests- 

— and the recommendation of a child-bride in marriagO- 
( ) are shown to be two new developments in the- 

later Gfhya Sutras, while the earlier texts prescribe 
lle^-eating on both these occasions, and have only 
grown-up brides in view. 

Ill The last portion is of the nature of a conclusion. 
( a ) I have tried to arrange the G^hya Sutras in 
various groups, as regards these Samskaras. They form 
four groups, two of which are representative of the 
earliest ideas, while the other two are representative 
of the later views along with the changes. 

( b ) The question of the beginning of child-marriage 
has been discussed at the end. From the nature of the 
prescriptions of ritual, it seems that in ancient times the 
boys and girls were not children, when they were 
married. But in the later Sntras there are the first 
traces of the beginning of child-marriage. I have- 
tried to find out the causes that led to the custom. 
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CHAPTER I 

WHAT IS A SAMSKARA ? 

A comparative study of religions will show that 
©very religion enjoys certain rites, without the perfojp* 
cnance of which none can claim to belong to that 
religion. For instance, a man does not become a 
Christian without undergoing Baptism or a Moham* 
medan without undergoing circumcision. Even in 
sects and societies which are not religious some rules 
are devised for admission and continuance in them. 
In religious as well as other bodies or societies, 
implicit faith in their principles would be the chief 
thing for the followers. But there being no measure 
-or instrument to indicate the degree of that faith, man 
hes, in all times and in all places, sought to give 
bxpression to it in a material form. So though implicit 
fdith in Christ would be the best qualification for a 
Christian, still, for working purposes, some worldly 
ecKjpret^on of it was necessary, and that want was 
siipplied by the ceremony of Baptism. Similarly, all 
>digions and societies have invented some sort of 
;ritual and stereotyped it to secure uniformty of action. 
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So a Christian must be baptised in a certain way, ha 
must pray in a certain way, marry in a certain 
way and must be buried also in a certain way. Bitualy 
then, may be said to be the stereotyped expression of 
belief. Human mind is always striving to give some 
material expression to its emotions and beliefs. And 
with the evolution of society, with a view to make it 
solid and strong, the process of making these expres- 
sions as stereotyped as possible is also going on. 

After a certain stage, these expressions attain the 
stage of customs. Out of these customs, some of the 
most important are again selected and still more 
stereotyped as they are looked upon as the essential 
expressions for one who would profess to belong to 
that community or religion. Eitual, thus, has a double 
purpose to serve. For the individual, it is the expres- 
sion of the faith that rests in him and for the society 
it is the indication of the relation of that individual 
to the society. So it is a religious as well as a 
social act. 

A Saipskara could be briefly defined in the follow- 
ing way : — 

“ A Samshdra is a socio-religious rite hy the per- 
formance of which the life of the present Hindu or 
Br&hmanical Ary a is sanctified. ” 



CHAPTER II 


THE ORIGIN AND DEVELOPMENT OP 
SAMSKARAS 


As we have already seen, customs are stereotyped 
expressions of the beliefs of a community. And it is 
difficult to say which of them is the older. Their 
existence is interdependent. For, customs could not 
exist unless there were a community, and a com- 
munity would not continue as such, unless there were 
some common customs and usages which hold the society 
together. It is difficult to say whether only customs, 
unless there was some common purpose behind them, 
could hold the society together. But the existence of 
this common purpose is again disclosed by the customs 
and usages. It would, for instance, be impossible to 
point out the development of any community which 
has a common purpose and no usages and customs. 
The formation of a community is, in fact, a process 
of social crystallization in the course of which social 
purposes which were originally in a state of solution 
gradually assume a visible and well-defined form. 

Customs, thus, though not older than a community, 
are certainly not very much younger. In this way we 
can say that the primitive community, which later on 
n^ent to form the “ Indo-European ” tribes, had certain 
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notions and usages and they formed the beginning of 
the. later customs, rituals and Samskaras. In this way 
Samskaras could be said to be as old as the community 
which they existed, if not older. 

So in the attempt of tracing the origin of Saipskaras, 
one meets with a current of customs and usages, the 
source of which is hidden in the impenetrable rocks of 
the dark ages. Like the stream of a water, you know 
it is visible at a certain point from the rock ; you are 
sure that it exists beyond the rock ; but you cannot 
lay your finger on anything and say “here it begins. " 
You have only to say, “it is visible here but also 
exists a little further. ” 

Like the source of a river, Samskaras begin invisibly ; 
then become visible in a very thin line of vague 
customs, gradually getting bigger and bigger ; and then 
they roll on with the vast collection of material which 
has been gathered in their course. Like a river they 
have their windings, and in different periods of time, 
they receive different names, as the course of a river 
has different local names. Some of the Samskaras come 
into prominence only during a certain period of time ; 
others enjoy a continued prominence, but the promi- 

t 

nence is due to the operation of different causes at dif- 
ferent epocs. In the Vedic period, for instance, the 
Simantonnayana and the Pumsavana seem to have 
been popular. At the present day they are obsolete. 
Upanayana, on the other hand, has at all times been 
one of the prominent SamskSras though different 
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•aspects of it were more prominent at different times, 
as will be clear from the following statement : 

' ( a ) This Samskara has its roots in older customs 
-existing from times immemorial. And in its primitive 
form the prominent feature seems to have been the 
admission of a person to the community. 

( b ) In the Vedic period the same Samskara, i. e. 
Upanayana, continued, but the feature which now 
appealed to the people most was the religious student- 
ship which followed it, at the house of the teacher. 

( c ) In later times, this aspect was thrown into the 
background and “admission to the caste” came to be 
the more prominent aspect. The significance of the 
word “Upanayana” seems to have been forgotten and 
another word “ Maunjibandhana ” came into use to 
denote the same Samskara. Manu has used the word 
“Maunjibandhana” ( 2.27 ). And in the present day 
that is the word most common for the former Upa- 
nayana. The Vedic purpose of religious studentship is 
but very faintly remembered. The residence of the 
.pupil at the teacher’s house is nearly out of fashion. 
The SaipskEra has not lost its importance, but has 
changed the aspect which made it important. 

In summing up, the following could be given as the 
various stages of the process of development : 

( I ) From times immemorial there used to be 
certain customs in the primitive societies. If the 
•customs had any special names, we have no means of 
^knowing them. 
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^ ( n ) In. Vedic times, when belief in Brahmanioal 
saorifices was at its highest point, naturally everything 
wds performed with the accompaniment of sacrifices. 
For customs which concerned only individuals were 
also supplemented by sacrifices and were performed 
with the help of a fire, “the Gfhya fire,” which every 
house-holder kept in the house. 

( III ) Though the sacrificial fervour gradually 
decreased, the customs in the society continued and 
were still accompanied by sacrifices. Hinduism, e. 
the revived form of old BrEhmanism, also kept them 
alive by including them in Smyti laws, as Sacraments 
necessary to make the life of a Dvija, i. e. twice-born, 
sanctified. 



CHAPTER III 


THE NUMBER OF SAMSKA.RAS 

How many Samskars are to be found in BrShmnism ? 

In primitive times a number of customs corres- 
ponding to Sarpskaras existed ; but there is no probabi- 
lity of our knowing how many really existed, though 
we may surmise that certain customs or rites, such as 
marriage, Upanayana, naming of the child, might have 
existed then. 

In the hymns of the Rgveda there are to be found 
traces of some Saipskaras, such as, marriage ( Rg. X. 
10 and 85 ) and Upanayana ( Rg. III. 8. 4-5 ). 

The Gfhya Sutras give us exhaustive information 
about the Saipskaras. They give us all the ritual which 
is to be performed with the help of the Gfhya-agni 
and these Saipskaras form part of them. There is, 
however, no such attempt at treating the Saipskaras 
separately or numbering them. Even the word Saips- 
kara is not to be met with in the Gihya-sUtras. , 

In Smi'ties we first meet with such attempts at 
numbering them and as we proceed, these attempts are 
found to have been more numerous, and more 
references, are available. 

Gautama Smrti ( VIII, 8; 14-25 ) has first given the 
number of Saipskaras as forty, and he further enumerates 
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eight qualities of the mind to be attained along with the 
SaipskEras. The purpose of these SaipskSras and qualities 
is to attain a sort of religious sanctity ( G, 8. 24 ). 

The Manu Smyti (II. 16), the Yajnvalkya Smjti (1. 10) 
and the Vispu Smyti ( II. 3 ) do not mention the exact 
number, but simply say that the sacraments which 
begin with consummation of marriage and end with 
the burning of the body should be performed with the 
recitation of Mantras. And when they are performed 
according to the prescriptions of the Gfhya Sutras and 
are accompained by the recitation of Vedic Mantras, 
then and then only the performer is expected to gain 
greatness and success, and attain the desired effect of 
sanctity ( M. II. 26 ). 

The later Smyties accept the same number of Saips- 
karas and attempt at the same time to sort them out 
and to determine which of them would be the most 
essential. For example, the Angiras Smrti gives 
twenty-five Samskaras and says that of all the 
Satnskaras these twenty-five are most essential. They 
are ordained for all, especially for Brahmapas ; the 
twice-born who were sanctified with these twenty-five 
sacraments were deemed sacred, were honoured and 
could very well be invited to the S'raddha. 

The Saipskararatnamala and Prayogaratna quote 
from one As'valayana Smyti another attempt of clas- 
sifying these Saipskaras. First, giving the necessity 
of these Saipskaras, the writer goes on to classify these 
twenty-five Samskaras into four groups. 
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Here is the classification of the above-mentioned 
twenty.five SairiskSras according to AsValayan Smjti : 

16. Naimittika SamskBras ( occasional rites ). 

7. Varsika ” ( rites to be performed once a year). 

1. Masika •’ ( rites to be performed once in a 

month). 

1. Nitya ” ( rites to be performed every day). 

■25. Saipskaras in all. 

Books such as the Prayoga-ratna and Samskara-ratna- 
mala have tried to collect all Samskaras, Vedic and 
post-Vedic or Purapic together; and seem to be 
conscious of the fact that the Vedic rites were falling 
into disuse gradually. Along with the Vedic ritual they 
record the later usages also that had crept in. It seems 
that whatever was left of the Vedic times was included 
in the Saipskaras. So along with personal rites we 
find..seven Pakayajnas, seven Haviryajnas and seven 
Soma-yajnas, included in the list of Samskaras. 

Accprding to Gautama and other Smrti writers the 
Saip^aras are forty; but I think it practicable to 
•limit my subject to the Naimittika Samskaras, and out 
jof these also only to the nine Samskaras which specially 
concern the child. 
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THE NUMBER OF SAMSKlRAS. 
( as given by various smytis. ) 


The name of the Gautama 

Samskaras 

Angiras 

As' valEyana 

1. Garbhadhana 

1 

1 

1 

2. Puipsavana 

1 

1 

1 

3. Simantonnayana 

1 

1 

1 

4. Jatakarman 

1 

1 

1 

5. Namakara^a 

1 

1 

1 

6. Vis^iu-bali 

.. 

1 

1 

7. Niskramaiia 

.. 

1 

1 

8. Annapras'ana 

1 

1 

1 

9. Caula 

1 

1 

1 

10. Upanayana 

1 

1 

1 

11. Four, veda-vratas 

4 

4 

4 

12. Snana 

1 

1 

1 

13. Vivaha 

1 

1 

1 

14. Panca mahayajnas 

5 

1 

1 

15. Parvapa 

,, 

1 

•S 

X 

16. Haviryajnas 

7 



17. Soma „ 

7 



18. Paka „ 

7 

7 

7 


40 

25 

25 

The following facts could be noted from 

the above list; 


( a ) Gautama does not mention ( 1 ) Vis^u-bali ani 
( 2 ) Niskrama^a. 



XHB NUMBBB OF SAMSEABAS IS 

< b ) Gautama mentions five mahUyajnas as fi^ve 
different SaihskBras, while Angiras and As'valB- 
yana count them as one. 

( o ) Haviryajnas and Somayajnas are altogether 
dropped by Angiras and As'valSyana. 

( d ) Parvapa has been mentioned by Angiras and 
As'valayana as a separate Saipskara, while 
Gautama includes it among the seven. 
Fakayajnas. 

( e ) The difference in the names of the seven pEka- 
yajnas is also very interesting ; but as we are 
concerned only with the first sixteen Naimittika 
Saipskaras only, it would be rather out of the 
way to go into these details. 



CHAPTER IV. 


CATURTHlKARMA OR GARBHADHANA. 

The rite is called Caturthikarma because it is per- 
formed on the fourth day of the marriage. Nearly 
all Satrakaras ordain that after marriage the couple 
should refrain^ from conjugal intercourse at least for 
three nights. The fact shows that the age of the bride 
used to be fit for intercourse and that she was not 
of a very tender age, when married. When a girl 
is married at a tender age, the rites are naturally 
postponed, till she attains puberty. The development 
of the custom of child-marriage separated this rite 
from the marriage ceremony and evolved it into a 
special rite. Being no longer performed on the fourth 
day of the marriage, the name caturthikarma was 
thought to be inappropriate and so a more appropriate 
name, Garbhadhana, came into use. Most of the Sntras 
have treated this rite as a part of the marriage, and 
named it as Caturthikarma,^ while the name Garbha- 
dhana is first found in Yajnavalkya-Smjti ( 1. 11 ) and 
then in Grhya-samgraha ( I. 3 ). 

( A. 1. 8. 10 I 

The name GarbhSdbana is found only in KS^aka*Sutra ( 30. 8 } 
bati is absent in Laugaksi-Sutra which is said to be the same as Ka|haka» 
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From the accounts of the primitive stages of all the 
peoples, we find that the menstruation period^ ( Ency. 
of Religion and Ethics, Vol. XI, pp. 419-411 ) of a 
woman is not looked upon as a natural occurrence but 
as due to the influence of some evil power. It is suppos- 
ed to be due to the influence of some evil spirit or to 
the bite of a snake. So it is quite possible that 
there existed some such idea among the Indo-European 
tribes that came and settled in India. To come into 
contact with a menstruating woman was perhaps 
thought to render oneself more or less easily accessible 
to the influence of the evil power that worked unsjeen 
and caused the menses ; and some remedy in the form 
of oblations and the consequent satisfaction of the evil 
powers was thought necessary. The lassitude which 
man feels after the conjugal intercourse was perhaps 
thought to be due to this evil influence. In the Kama- 
Stltra there is a belief that a woman possesses in her 
body something that brings death or at least some loss 
to the husband. The idea is well-known in the Rgveda 
that maidens are in possession of the Gandharvas, the 
chief of whom is Vis'vSvasu. The belief that the 
Gandharvas possessed the maidens, is referred to in 
Apastamba and Baudhayana. Ap. describes.the placing 
of the staff of an udumbara wood, anointed with 
perfumes and wrapped round wiih thread or garment, 
between the sleeping places of the husband and the 

1. The verse “ aham garbbam adadham osadhisu. M. i . 14. 16 • 
KA- 80. 4.; V. 18. 

C. 1. A- I- 2 
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wife. This staff is supposed to represent the Gandharva 
Vis'vEvasu. For, while taking it up and putting it 
away the two mantras, Rg. X. 85, 21, 22, invoking 
Vis'vavasu to leave the bride, are recited. 

Being a part of the marriage ceremony there are 
not so many rites there as would be found in any 
other Samskara. At least the Sutras treat it very 
briefly. The religious rite preceding this rite could be 
said to be the sacrifice that is performed after tha 
coming home of the bride with the bridegroom. It 
would be dealt with along with the marriage rites and 
so a few points only which are especially connected 
with this rite will be now mentioned. 

The time prescribed for the rite is mentioned either 
as the fourth night ( B. 1. 7. 37 ), 
The time. or more specifically the second part 
of the fourth night ( Bh. 1. 19 ; Ap. 
3. 9. 10 ; H. 3. 23. 11 ; P. 1. 11 ), or simply as ‘ after a 
lapse of three nights ’ ( J. 1, 22 Kh. 1. 4. 12 ) after 
marriage. 

As in the case of other rites the division of the 
Sntras is the same. 

The division of ( a ) Sutras of the ?.gveda give a 
Sutras. very short and rough sketch of the 

whole rite. 

(b) Sama-veda Sutras agree with one another, only 
Jaimini differing here and there. 

(c) Two groups are formed of Kf spa-Yajurveda Satras. 
Manava, Ka^haka and Varaha agree nearly word 
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!f or word ; the text of Manava and Varaha is the same, 

^except for the difference of the version of one of the 
* ^ • 
^mantras prescribed. 

B. Bh. A. & H. show a fairly good unanimity of 
•opinion, yet Bh. maintains its peculiar character like 
J. and P. of the White Yajurveda, which this time is 
more in agreement with this group. 

S'ankhayana and Kausitaki do not prescribe the 
placing of the staff, but they use the same two verses 
while sprinkling water mixed with the root of the 
“ Adhyapd^ ” plant. He calls the wife the mouth 
,of the Gandharva “ VisVavasu. ” With the removal 
of this Gandharva is also connected another cere- 
mony of expiation. It is intended to remove the evil 
substance, residing in the wife, before an intercourse 
is to be had with her. These substances are regarded 
as bringing death to the husband, sterility and destruc- 
tion to the cattle, destruction to the house, destruction 
to' fame, and are thought to be extremely terrible and 
odious. The oblations which are given to achieve this 
ond are known as Prayas'citta oblations, or expiatory 
oblations. They are offered in the name of Agni, Vayu, 
Bilrya, Soma, Candra and the Gandharva also. Sutras 
,of the Samaveda offer an oblation to Soma and that of 
the White Yajurveda offers two more oblations, one to 
Soma and the other to the Gandharva. S'ankhayana and 
Kausitaki give, in addition to these, oblations to 
.Aryaman, Varupa and Pasan, requesting them to 
^release her from their hold. 
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The remnants of the expiatory oblations are placed* 
in a waterpot and the husband sprinkles out the water 
on the head of the wife. Apastam^ prescribes the 
sprinkling while Hirapyakes'in does it with mantras 
which bestow fortune, glory, wealth etc. on the wife 
( 1, 10. 10-13, and H. 1. 24. 2 ). 

Gobhila and Khadira prescribe that the wife is to be 
washed with the remnants of oblations from head to 
foot ( G. 2, 5. 6. and Kh. 1. 4. 13 ). Jaimini neither 
prescribes sprinkling over the wife’s head nor the bath, 
but only says that the husband should think of those 
remnants and ask her to think of the streams, i. e« 
the rivers. 

Other supplementary oblations to Prajapati or to- 
Agui are here and there prescribed ( for example, by 
S', and K. ). , 

As for the order of rites very little is to be said on 
the point, since the rite itself is only 
The order and one of the rites of the marriage 
significance of the ritual. The sacrifice which is per- 
rites. formed (A. 1. 8. 9 ) when the couple 

goes to their new house could well be 
said to be a preliminary sacrifice to the Caturthl-’- 
karman proper. Now, however, when the Caturthi- 
karman has been separated from the marriage rite,, 
there is a duplication of the sacrifice. The Grha- 
praves'aniya homa, i. e, the sacrifice that is' performed 
w^hen the couple goes to their home, is now-a-days 
performed at the house of the bride without expiatory^ 
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idblations.^ And another homa is prescribed at the 
rtime of the GarbhSdhana, and the expiatory oblations 
are included in it. 

The other two rites, if they are to be taken as such, 
-are 

( 1 ) the removal of the Udumbara staff, and 

( 2 ) the sprinkling of the juice of the plant 
Adhya^da in the right nostril of the wife. The second 
is mentioned by S'. ( 1. 19. ) and K. (1. 19.) only. This 
i^rinkling or nasta is one of the features of Puihsavana 
and is found in this rite only according to the prescrip- 
tions of the two Sutrakaras mentioned above. We 
shall return to it in the chapter on Puihsavana. 

The first rite is mentioned by Apastamba ( 3. 8. 9 ) 
and Baudhayana ( 1. 5. 61 ) and we have already 
discussed its significance in the beginning of this 
ohapter. It is interesting to look through other such 
customs about the bridal bed and its arrangment. 
Many traces of similar customs are found in other 
countries also ( cf. Winternitz, Das Altindisohe 
Hochzeitsrituall, page 88 ). 

In the present times the second rite, that of sprinkl- 
ing the juice of some herb, e. g. the Dnrva plant, in the 
hose, is found among the Citpavana or Kokapastha 
Brahmapas of MaharEs^ra. The first rite is not 
found exactly in the same way but in a diiferent form. 
A cocoanut is wrapped up in a chid’s dress and is 
adorned with some ornaments also. — It is called ai., 
1 . KiSjavadokata S'astri, — Saiijskara-mimarasa, p. 6. 
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GopE.^ — ^It is placed between the sleeping places of the-*' 
husband and the wife and is looked upon as significant'’ 
of 'future progeny. This is, however, more a LokScara 
(the custom of the people), or, according to Apastamba 
(3. 2. 25), what women prescribe to be done. 

Then follows the GarbhsdhSna proper. 

The cloth of the bride ( A. 1. 8. 12 ) and (Hp. 3 8.. 
11) or a cow (V. 1. 22) is to be given as sacrificial fee. 

To give a religious touch to the actual act of sexual' 
intercourse seems strange at the first 
A suggestion on sight. But this tendency seems to be- 
iJie cn'igin of the very old and is visible even in the 
Garahhadhana Upanisads. IntheChSndogyaweoften 

rite- find the sexual intercourse explained 

under various metaphorical descrip- 
tions ( Ch. 2. 1 ; 3. 8. ). These actions must have been 
amplified by the Sutrakftras and described as being 
accompanied by different suitable mantras, either 
taken from the SamhitSs or composed for that purpose. 
This is why the mantras are to be repeated, whenever 
the couples cohabit, according to the view of Atreya 
( Hg. 1. 25. 3-4. ), while BadarSyapa only prescribes a 
repetition of them at the first time of cohabitation 
and at each menstruation. This would mean that thef 
mantras were used when the husband wished that the 

1. At the ceremony of the naming of the child also, this Oopa is 
dressed and adorned with the child, and is placed, before the child, in 
the cradle by some old lady who has children and whose husband is sdll 
living. Then a name is given to it. Afterwards follows the name-givine 
^ the child exactly in the same wity. 
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wife should conceive, while at the time of mere 
cohabitation they were not considered necessary. 

The mantras such as “Visnur yonim kalpayatu etc.” 
which end in “ dhata garbham dadhatu te ” must have 
given rise to the word “ Garbhadhana. 

It seems also probable that all the mantras given in 
the Sutras were not repeated. For, some of the 
mantras are expressly meant for generating a son. The 
desire of having a son was quite natural but also the 
desire of having a daughter is not unknown. In the 
Brh. Up. ( 6. 4. 17 ) we have a prescription in case 
a man wished to have not only a daughter but a 
learned daughter. So it is possible that mantras were 
selected so as to suit the desire of the couple. 

The Upanisad mentioned above practically treats 
of the whole subject of Garbhadhana and lays the 
foundations of some of the Saihskaras such as 
Garbhadhana, Puihsavana, Jatakarman and Nama- 
karapa. The compiler of the Upanisad has neither 
called the rite Garbhadhana nor Puihsavana. It all 
goes under the heading Putra-mantha, i.e. the sacrifice 
for the child. As Dr. B. C. Lele has suggested in 
his essay “ Some Atharvanic portions in the Grhya 
Sutras, ” it can be taken as Puipsavana also ; for it is a 
rate which is to be performed in order to secure the 
desired kind of progeny, and out of which two separate 
SaipskEras could be said to have evolved later on, 
namely, the Garbha,dha.na and the Puipsavana. 
The original idea of the necessity of some oblations, in 
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order to pacify the evil influences before coming into 
contact with a menstruating woman, was always 
present in the marriage ceremony ; and the other idea 
of securing the desired kind of progeny is found in 
Byh. Up. 6. 4. 14-22. Perhaps the idea of securing the 
desired kind of progeny was later on modified a little 
and in the later form of the GarbhadhSna is mainly 
intended for securing good progeny in general. The 
desire of having a particular kind of child manifested 
itself in the other rite, viz. Pumsavana. 

So in the attempt of tracing the source of the 
GarbhadhSna rite we have come to two different 
sources, namely Caturthi-karman and Garbhadhaua. It 
is possible that for some time both these rites were 
in practice, Caturthi-karman as a part of the marriage 
ritual and Garbhadhana, a rite of an optional nature, to 
be performed whenever the couple desired a particular 
kind of progeny. In B. (1. 7) H. {I. 23,25) and P. (1. 11) 
we find both of these rites described side by side. The 
Sdtras would have certainly spared the repetition, had 
they not found both of them in use as separate rites. 
As the custom of child-marriage developed, the 
Caturthi-karman, which was so long a part of the 
marriage rite, gradually became obsolete and the rite 
Garbhadhana, which was so long more or less of an 
optional nature, came to be looked upon as a neces- 
sary one. For, some occasion was still thought to be 
necessary to offer the expiatory oblations, which were 
left out in the marriage ritual, before beginning the 
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;actual married life. As for the Upanisadic Garbha- 
■ dhana rite it was perhaps found to be impracticable 
— and perhaps indiscrete also, as is suggested -in 
Alberuni’s remarks, — to perform a sacrifice whenever 
the couple desired to have progeny ; but still the 
desire for having a son learned in Vedas was there. 
So all these expectations were answered in joining 
the two rites, namely the Caturthi-karman and Garbha- 
dhana, and it came to be necessarily performed once 
at the threshold of the married life. 

This is how and why the two rites came to be 
amalgamated into one. And when ? It is, however, 
a question not very easy to be replied. Certainly 
after the custom of child-marriage was firmly estab- 
lished ; and one can say nothing definitely as to when 
that was established. 

The following facts could be noted as a help in 
-determining the time of its amalgamation. 

( 1 ) In the Bjh. Up. it is given under the name 
Putramantha. 

( 2 ) In Gfhya Sutras Caturthi-karman and Garbha- 
dhEna are two different rites. ( They have never 
used the name GarbhadhEna for Caturthi-karman. ) 

( 3 ) The Smftis have used the name Garbhadhana. 

( a ) Manu (II. 16) has the word the “Ni.seka”. 
( b ) Yajnavalkya ( II. 11 ) has the word Gar- 
bhadhana. 

( c ) Gautama ( VIII. 1 ) has the word Garbha- 
dhana. 
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It is not, however, clear to which of the two rites- 
the Sm^tikaras referred. According to their pre- 
scriptions the rite is to be performed at the time of the- 
menstrual period. But whether that period is to be 
only the first one or the normal monthly occurrence is 
not definitely said. 

( Of. M. 2. 27 ; Y. I. 1 ; also. ) 

We do not know what they really had in mind. The 
commentator Vi j nan es'' vara in the Mitaksara, the com- 
mentary on Yajnavalkya, has opened the discussion,, 
while commenting on the verse 2.11. He begins the dis- 
cussion in favour of the Upanisadic rite by asking the- 
question : What is to be understood by ‘GarbhadhSnam 
ftau ’ ? Is it to be taken at every ftu or only the first 
Ttu ? ” and decides it in favour of the Caturthi-karman, 
saying that, by the word ‘ rtau ’ we are to take only 
the first ‘ rtu ’. He quotes from Devala Smjti the 
following verse in support of his argument : 

“ A woman, once sanctified, is sanctified for all 
children. Whatever child she would then give birth 
to is sanctified through the first sanctification of the 
woman. ” 

From the reference he quotes in support of his- 
argument, it seems that it is the Upanisadic rite 
which he has in his mind ; but at the same time he is 
trying to avoid its repetition by making it a necessit 3 r 
only once in the beginning. 
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Alberuni, who wrote about 1030 A. D., has made the 
following observations : 

“ It is the duty { of the Brahma^a ), if he wants to 
cohabit with his wife for a child, to perform a sacrifice 
to the fire, called Garbhadhana. But it is not he who 
performs it. It requires the presence of the woman, 
and therefore he feels ashamed to do so. In conse- 
quence he postpones the sacrifice and unites it with 
the next following one, which is due in the fourth 
month of the pregnancy called Simantonnayana. ” 

From these remarks it appears that he is referring 
to Garbhadhana, the Upanisadic rite. In his times 
the custom of child-marriage was well-established and 
So I am not sure if this rite had preserved its optional 
character. Again, he mentions its being combined with 
Simantonnayana and not with Caturthi-karraan. The 
idea of the combination of the two rites is there, but 
which two rites they were we do not definitely know,, 
at least with the help of Alberuni’s description. 



CHAPTER V. 


PUMSAVANA 

This is tho name of a rite to secure a male chiid^ 
To have a child is naturally the earnest desire of a 
married couple. It was specially so in primitive times. 
To be sterile was the worst curse supposed to be 
bestowed on a woman and a man having no child was 
supposed not to go to heaven after his death. When 
the wife becomes pregnant, the most important and 
ever-present anxiety of the couple is whether the issue 
will' be male or female. No wonder then that in the 
Rgveda we find hymns asking for blessings from gods 
to bestow a son — a powerful and virtuous son— on 
the man who prays. , 

In the Aitareya BrShmapa ( VII. 13 ) there is a 
very graphic description given of the advantage of 
having a son. It is clearly said there : “ Poor^ is the 
daughter ; in the great heaven the son is brightness. ” 
But the seers in these Vedic times do not seem to 
have gone further than praying or offering an obla. 
tion or performing a sacrifice for it. It was only in the 
times of the Upanisads that we find actually different 
processes prescribed for having a son or a daughter 
with particular qualities. The ByhadEra^y aka TJpani§ad 
1, Krpanam ha duhita ; jyotir ha putraji* — Aitareya Br. 7. 16. 
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gives a detailed description of putramantha, i. e. a. 
sacrifice for getting a son. ( Brh. V. VI, 4. ) 

The description given there shows that the wise men 
in those days studied the question not only from the 
point of view of Dharma-s'Sstra, but from that of 
Esma-s'Sstra also. The acErya^ mentioned therein is 
also mentioned as one of the EcEryas of Kamas'stra by 
Vatsyayana ( Kamastltra, I, 98 ). A combination of 
these two procedures of Dharma-s'astra and Kama- 
s'astra, with a little addition of some magical opera- 
tions, appears to have given rise to the Samskara to be 
described below. 

The origin of this Saniskara has been expressly 
mentioned by As'valayana ( I. 13. 1 ) 
The origin. in his Grhya Sotra. He tells us 
quite clearly that the Upanisad 
treats of the garbhalambhana, the pumsavana and 
the anavalobhana. He clearly refers here to an 
Upanisad and prescribes the Samskara to be performed 
by those who have not studied that Upanisad. He 
does not clearly state which Upanisad he refers to. 
The commentator Narayana ( SBE, Vol. 15, page 222 ) 
says that the Upanisad belongs to another S'akha and 

1. One Acarya mentioned by Vatsyayana is Auddalaki SVetaketu* 
In B. Up. 6. 4. the Acarya, who is said to be an authority is Uddalaka 
Aruni and then it is said at the end of the chapter that this doctrine 
should not be taught to any one other than a son or a pupil. Auddalaki 
S'vetaketu means the son of Uddalaka and then woul«^ it be wrong to 
suppose that Uddalaka Aruni taught this doctrine to Auddalaki S'veta- 
ketu, his son, whose authority Vatsyayana has so often cited in his 
JSlamasutra ? 
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objects to the natural conclusion that the ceremony' 
was optional and not compulsory when As'valayana 
wrote his Gyhya-sGtra. Indeed, the rites prescribed for 
this Saniskara are a little bit magical and a little bit 
^medical ; they are given the form of a religions rite with 
a sacrifice or some other thing. We shall verify the 
remarks as we go into the details of this ritual. 

The time^ prescribed and generally approved by all, 
seems to be the third month of 
The time, pregnancy. As an option to the third 
month, Paraskara suggests the second 
month, or rather before the garbha { fcetus ) begins to 
move, while Bharadvaja and Jaimini extend it to the 
fourth month. According to Gobhila, the first half of the 
third month is desirable, Baudhayana and Apastamba 
-do not prescribe any particular month, but allow the 
rite to be performed as soon as the signs of conception 
are visible. Manava and Kathaka alone advise the 
rite to be performed in the later months of pregnancy. 


1. A. { 1. 13. 2. ) 

trtlye 

garchamase. 

S'. ( 1. 20. ) 


„ masi. 

K. ( 1. 20. ) 



H. ( 2. 1. 2. 1. ) 

99 

iy tf 

V. ( 19. ) 

>9 

„ mase. 

J. (1.5.) 


„ masi. 

Kh.(2. 2. 17.) 

>9 

» 


P. ( 1, 16. ) pura syandata iti mase dvitiye trfciye va. 
Bh. ( 1. 22.) trtiye miiBl caturthadau va. 

G. ( 2. 6. 1* ) trtlyasya gaxbhamasasya adides'e* 

B. ( 1. 9. ) vijnate garbhe. 

AP. { 6. 14. 9. ) vyakte garbhe. 

M. ( 1. 16* ) astame garbhamase. 

Ea. ( 32. 2, ) bhuyisthagatesu garbhamasesu. 
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Tilanava gives the eighth month as the right time aW 
Kft^haka advises it to be done when more than half 
■the months of the conception period have passed. He 
says that it should be performed in the sixth month 
• or later on. 

Only except in the case of Manava and KSthaka 
Siltras, the general tendency of the Sutras seems to 
prescribe the time as early as possible, before the foetus 
in womb could move ; and looking to the belief that the 
“Saipskara could effect the generation of a male child, 
the early period of pregnancy is more justifiable for the 
SatpskSra than the advanced months of pregnancy. 

As in all other Samskaras, the day to be chosen 
for the performance should be some 

The day- auspicious day in the fortnight of 

the increasing moon. 

The constellations to be chosen for the ceremony 
•are Tisya ( A. VI. 13. 2 ; Ap. I. 14. 9 ; B. I. 9. 1 ; Bh. 
11. 22) and S'rava^a ( S.I. 20 ; K. L 20. ) Bharadvaja 
gives Hasta, Anuradha, Uttara and Prosthapada, in 
addition to Tieya, as the suitable constellations for 
the jceremony. Varaha and Paraskara do not prescribe 
any particular constellation, but only say that it should 
have a name of the masculine gender. Hirapyakes'in 
and Ka^haka only say that it should be an auspicious 
constellation and do not give any particulars. 

After having seen the period and the day suitable 
for its performance we could proceed to the details of 
the performance. 
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It is a threefold rite, namely, 

(a) magical ; 

(b) medical ; and 

(c) religious. 

Of these three aspects the medical feature seems to- 
be the most prominent and is, in many cases, supple- 
mented with some magical rite. Some religious rite 
is everywhere added to give it the appearance of a 
religious Samskara. 

As'valayana ( 1. 13 ) has given all the three aspects 
of this Samskara in due proportion and perhaps it is 
better to begin with that Sutra. ^ 

The wife should fast and then ( on the next day ? ) 
the husband should give her to eat, with curds made 
from the milk of a cow which has a calf of the same 
colour as herself, two beans (masa) and one barely 
grain (yava) for each handful of curds. To his question 
“What dost thou drink ? ” she should thrice reply 
“ Birth of a male child. ” This sipping of curds should 
be repeated three times. Here ends the magic part. 

The medical part consisted in putting the sap of 
an herb Ajita into the right nostril of the wife. The 
Iffasta-vidhi is very ancient, and is referred to in 
medical treatises. 

AsValayana seems to have treated that ceremony 
as optional and purely secular. He himself does not 

4. In the following works the references about the Nasta-vidhi can 
he found. 

Jolly, Medicine, p. 52 (Grundriss I. A. Philologie. Band 3. Heft 10.) ^ 
Claxaka.S« 4. 8. 15 and 5. 2. 2. 20; Astahgahrdaya, 2. 1. 37-42. 
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prescribe an 7 mantras but states that according to 
some ( teachers ) the ceremony should be performed 
with the PrajApati hymn, “ May the germ come into 
your womb ” ( a te garbho yonim etu ) and the Jiva- 
pQtra hymn “ Fire is your first ” ( Agnis te pratha- 
mab. ) So far about the medical side of the Saipskara. 

In the end, he gives a final touch of religion to the 
ritual by prescribing the sacrifice of a cooked mess of 
food for Prajapati ( PrAjapatya Sthalipaka ) and the 
touching of the wife’s heart with a verse “ What is 
in your heart, 0 woman, with well-parted hair, ( yat 
*l;e susime hfdaye ), — which is unknown to the Rgveda. 

The other two Sutras of the ^Igveda, namely S^arii- 
khayana^ and Kausitaki, ( S'. 1. 20 ) omit this 
magical form altogether and, instead of prescribing a 
separate sacrifice, ordain that the inserting of the 
sap ( or things prescribed ) should be done with the 
accompaniment of the verses No. 2, 109, 276, 146 and 
saying SvAhA at the end of each verse. They seem 
to be combining the medieval and religious aspects 
of the rite. In place of the herb Ajita they prescribe 
the use of 

( 1 ) a Soma stalk, 

( 2 ) a Kus'a needle, 

3 ) the topmost shoot of the nyagrodha tree, 

, S'afikhSyana and Kausitaki prescribe this Nasta-vidhi icr 

^ Gacbl^dh5na Saqiskara, 

3 
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( 4 ) the part of a sacrificial post which is ex- 
posed to the fire, and 

( 5 ) the remnants of a juha ladle. The medical 
properties of the herb Ajita seem to have 
been forgotten and any kind of substitute 
seems to have been suggested. 

Coming to Paraskara, we see that he follows either 
a tradition or another sutra of his own S'akha ; for, in 
the very second Sutra, he comes to say “ Since it is 
said ( that the rite should be performed ) before the 
foetus in the womb could move ” ( P. 1. 14. 2 ), 
it should be performed in the second or the third 
month.’’ 

It will not therefore be wrong to suppose that some 
old teacher might have simply said “pur5.spandatah’' 
-it should be performed before the child moves in the 
womb- and explaining this he adds ; “hence either the 
second or the third month.” This Nasta-vidhi seems 
to have been very popular in his times'; for he pre- 
scribes it with the root of a white blooming Siiphl 
plant even for conception. In this case, however, he 
recommends the descending roots and shoots of a 
Nyagrodha tree. The verses adopted by him for the 
purpose are Nos. 300 and 16. 

He also gives the option to use a Kus'a needle or a 
Soma stalk in the place of the Nyagrodha shoots. 

He adds finally a rite with Kurma-pitta ( gall of tor- 
toise ) -which is unintelligible for the purpose- that 
the son may be valiant ( viryavan. ) 
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It is perhaps better to turn to the SSmaveda- 
Sntras first and leave the Sotras of 
Sfliros 0 / the Black Yajurveda, which present 
Snmaveda- so many peculiarities of the rite, 
to the end. 

Out of the three available Satras, namely Gobhila 
<( 2. 6 ), Khadira ( 2. 2. 17-23 ) and Jaimini ( I. 5 ) 

( the fourth Mas'aka is not available ) the first two 
naturally coincide nearly in all respects ; the second, 
indeed, i. e. Khadira, is said to be an abridged form of 
the first, viz. Gobhila ( SBE. Vol. XXIX, page 371 ). 

Both these Sutras divide Pumsavana into two parts, 
namely, the religious one and the medical one. 

The wife is to sit on Darbha-grass, which is strewn 
with their ends northwards, to the west of the fire, 
facing the east. The husband stands behind her and 
after touching her right shoulder with his right hand, 
he touches the uncovered navel with the verse No. 151. 

Here ends the religious part of the rite. 

For the second, i. e. the medical part, a number of 
details have been given, specially as to how the Nasta 
•( the thing to be put into the nose ) should be bought 
and prepared. A Nyagrodha shoot. Having fruits on 
both sides, which are not dry and which are not touched 
by worms, is to be purchased with 21 beans and barley 
grains ( 14 beans and 7 barley grains ) with 7 Mantras. 
( The commentator says that each time two beans and 
■one barley grain should be taken, while uttering one 
of the seven Mantras, such as “ I buy you for Soma, 
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since you belong to Soma and six others ” ( No, 22 )/• 
and should be put into the hand of the person from 
whom he buys the Nyagrodha shoot. If he does not 
buy it, then with the recitation of the mantras, ho 
should put them at the root of the tree. This should 
be repeated seven times. 

It is to be then taken up covered with grass and*' 
kept in the open air. Then a BrShmapi maiden, a 
Brahmacarin or a woman with a vow should pound it 
without moving backwards the upper stone. 

Then in the morning, after having taken a bath over 
her head, she lies down and the husband inserts <the 
sap prepared from the Nyagrodha shoot into the right 
nostril, with his thumb and the second finger, while 
reciting the verse : “ A hero ( man ) is Agni, a hero is 
Indra.” ( No. 149. ) 

The two verses. No. 149 and 151, are used in the 
Vftraha-Siltra ( V. 19 ) of the Black Yajurveda not for 
the Nasta but for the touching of the sides ( Kuk?i ), 

The third Sntra, that of Jaimini, differs from the 
others of its S'akha in each and every respect. It 
omits the medical part altogether and substitutes in ita 
place the wearing of a garland by the wife. In thia 
garland, however, a Nyagrodha shoot with two fruits is 
to be tied with red and white threads and the garland 
is to be placed round the wife’s neck at the end of the; 
rite. The rite begins with a SthaiIpS,ka ; the verse to^ 
be used for oblations is the well-known Puru§a-Stlktai‘,;; 

X. 90; then follows the magical pari of eating one^ i 
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barley grain and two beans with curds, the verse used 
at this time being “ A hero is Prajftpati ( No, 151 ) 

Now we turn to the Sutras of the Black Yajurveda, 
which present so many variations. 

Sutras of the From a general survey the following 
Mack Yajurveda observations might be made ; 

The Sutras fall into two groups : 

(1) The first group consists of 
Bh3.radv3.ja, 

Apastamba, 

Hirapyakes'in, and 
Varaha. 

(2) The second group consists of 
M3.nava, 

Baudh3.yana, and 
K3.^haka ( or LaugS.k§i ) 

In both the groups the magical rite has nearly dis- 
appeared, except in Hirapyakes'in. The BaudhS.yana 
Sutra ( 1. 9 ) of the second group has a sort of Nasta, 
hut it is doubtful whether it could be called a magical 
rite. 

- The first gfoup has two aspects, namely (a) a medical 
one and (b) a religious one. The second group has 
retained only the religious aspect. 

The wife has to drink the remainder of the clarified 
butter after the oblations, but it does not imply any- 
thing magical as the sipping of curds with a barley grain 
And two beans implies. This seems to be someimitation 
of the sipping of the curds, which had become obsolete 
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and of which the significance had been forgotten. 

Let us take the first group now. BhS.radvS,ja (1. 22) or- 
dains that the sacrifice should be performed in the inner 
apartment of the house and oblations should be offered 
with Jaya and Abhyatana oblations ( verses No. 104, 
105 together with the four verses Nos. 71, 119, 225 
and 226; M. II-11-5-8). Then the sap of a Nyagrodha 
shoot, which has been prepared by a maiden, should be 
inserted into the right nostril with the words : “ Thou 
art Pumsavana for her (No. 155)”. 

Apastamba ( 6-14. 9-12 ) treats the ritual as a 
strictly religious ceremony with all the preliminaries 
of ceremonies in general. 

After giving a feast to Brahmaps ( Brahmapa- 
bhojana ) and the declaration of an auspicious day 
( pupy&havacana ), the usual sacrifice, including the 
Ajyabhaga oblations, the Jaya home and the Abhyatan 
homa, is to be performed, while the wife sits near him, 
touching his hand with hers. 

A branch of the Nyagrodha tree, pointing eastward or 
northward, is taken with two fruits looking like testicles. 
A girl who is not matured pounds it with two upper 
mill stones and pours water over it. The husband 
makes the wife lie down on her back to the west of the- 
fire and inserts with his thumb the pounded substance 
into her right nostril. 

In Hirapyakes'in ( 11. 1. 2 ) we find this ceremony 
on a pretty elaborate scale, including all the three 
constituents, namely magical, medical and religious. 
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Fire is kindled and Vyahyti oblations are given. 
Four oblations to Dbatar ( Verses No, 127, 129, 130, 
131; T. S. HI. 3. 11. 2. 3 ) and five to Agni (Verses No. 
67, 108, 114, 115, 167) and to Prajapati (Verse No. 163; 
T. S. L 8. 14.) and one more with the verse “ What of 
this rite ” ( Verse No. 218 ) are offered. Some also 
prescribe verse No. 105 with a supplementary oblation. 

An option is also given to perform Jay a and Abhya- 
t§na homas. With these preliminary religious rites 
comes the magical operation. 

After feasting the Brahmaps and the declaration of 
an auspicious day, he places the wife in a round apart- 
*ment to his east and places a barley grain on her hand 
with the words ( Vfsasi ) “ You are a male organ. ” 
He then places on both the sides of that barley grain 
two M3.sa or sarsapa beans saying : “ You are testicles ” 
( Apdau sthab ). Then with the formula, “ May this 
be a good rite ” ( Svav^ttat ) he pours a drop of curds 
and makes her partake of it. The ceremony reminds 
us of the ritual stated by As'valS.yana, but here with 
more openness of meaning. When she has sipped 
water, he touches her belly with his ten fingers and 
repeats the verse “ I touch thee with ten fingers ” 
( No. 24 ). Then comes the medical part of the ritual. 
The options are the following : 

(1) The last shoot of a Nyagrodha tree with ghee; 

(2) A silk worm with the sap of priyahgu seeds; 

(3) A splinter of the sacrificial post exposed to 
the fire. 
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The kindling stick is generally made of Udum- 
hara (Vide Bjh. TJp. VI. 3. 13). The wife’s head is to 
he placed at the lower part of the thighs of the husband 
and the sap prepared is to be inserted into the right 
nostril. 

The Varaha Satra, the last of this group, has much 
in common with Paraskara ( though this belongs to the 
White Yajurveda ). The day is the same as prescribed 
hy paraskara with the addition of one more alternative, 
viz. that of a day on which the moon is not visible, 
with the usual preliminaries like those of Paraskara 
( i. e. verses No, 300 and 16 ) with the addition of two 
more Mantras to touch her right side. They are “A hercf 
is Agni ; ” and “ Heroes are Mitra and Varupa” (ver- 
ses No. 149 and 151. ). Probably these Mantras were 
specially prepared for this Pumsavana ceremony as 
both of them have the word Puman in each verse. 

Now the second group of the Black Yajurveda Sutras, 
i. e. Manava, Baudhayana and Ka^haka, seem to have 
developed only the religious side of the rite. The 
medical and magical sides have been altogether 
lost and its significance also seems to have been for- 
gotten. For, as we shall see, they prescribe the eighth 
month of pregnancy ( M. 1. 16 ) or the second hal^ of 
the pregnancy ( Ka. 32 ) as the fit time for its perfor- 
mance. This does not seem consistent with the belief 
that the performance of this rite influenced the forma- 
tion of the foetus into a male. Baudhayana, however, 
says, “ When the pregnancy is visible. ” 
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The earlier months of pregnancy, as they have been 
^iven by all other Sutras, appear to be more natural 
and in keeping with the belief. The Md.nava>Slitra 
begins the rite with Jaya homa. Then the wife is to be 
showered upon with fruits, with the reciting of the 
verse “ These herbs ” ( No. 227 ). Then she is to be 
given a new garment to wear, which is adorned with 
scents and flowers, and then putting a wreath of fruits 
round her neck, she is made to go round the fire with 
the verse “ Protect my progeny ” { No. 165 ). 

A feast is to be given to BrS-hmaps and fruits as 
the fee for the rite. Baudhayana begins with the usual 
^sacrifice after BrSihmapabhojana, Pupyahavacana etc. 
The first oblations are with cooked food with verses 
( No. 162 ); the next oblations are of clarified butter 
with the verses “ Thou art a germ from herbs ” 
( No. 97 The remainder of the butter is to be given 
to the wife to drink with four verses ( No. 35 ). 

The Ed.ijhaka, which is also known as LaugSksi, pre- 
scribes that in the advanced months of pregnancy the 
husband should prepare Sthaiip^ka for Agni, Indra, 
and Vi|pu. Oblations should be offered to Agni with 
verse No. 5, to Indra with verse No. 61 and to Vispu 
with verse No. 166. Then two more oblations are 
prescribed with verses Nos. 149, 110. 

As we have already done in the case of the Garbhft- 
* ♦ 

dhd.na, we shall here also take a 
Xhe order of the comparative survey of the order 

variom rites> in which the rites of the Puipsavana 
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Saxpskftra have been arranged. Here is a list of all th& 
rites that constitute the Sainsk&ra : 

I. The principal rites : 

1. The religious rite, Homa ( H. ) ( sacrifice. ) 

2. The magical rite, Dadhi-pras''ana. ( P. ) 

( the drinking of curds, ) 

3. The medical rite, Nastavidhi. ( N. ) 

( the inserting of some sap^ 
into the nose. ) 

II, The minor rites. 

4. „ „ ,, Spars'ana. ( Sp. ) 

( the touching of the belly, y 

5. „ „ „ Phalasnana ( Ph. ) 

( sprinkling with fruits. ) 

6. „ „ „ Agni-pradaksipa. ( A. ) 

( going round the fire. ) 

7' ,, ,, „ Maladh§,rapa ( M. ) 

( the wearing of a garland. )s 
8. „ „ „ Karma-pitta ( K. ) 

( the putting of a tortoise- 
gall on the lap.) 

The Satras of the Egveda are more conspicuous 1^ 
their variety than by any uniformity of order. The- 
one common point is, however, the attempt of combi- 
ning the religious and medical rites in the S''&h, and. 
Kausitaki Satras. 

A. 

S'. H. 

K. 


P. 


N.H. 

NH. 

NH. 


Sp. 
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The Paraskara Sutra of the White Yajurveda stands - 
quite by itself and agrees with AsV. in only one respect,*, 
i.e. the medical rite following the magical rite. 

P. P. N. K. 

Out of the Satras of the Samaveda, Gobhila and 
Ehadira coincide in all respects and Jaimini stands 
quite alone. 

G. Sp. N, 

Kh. Sp. N. 

J, H. P. M. 

The first group of the Black Yajurveda Satras- 

( namely Bharadvaja, Apastamba, Hiranyakes'in and 

Var8ha ) agree in one thing, viz. that the medical rite 
follows the religious rite ( except in VarAha, where 
the religious rite is altogether absent. 

Though not very striking, there seems to be some 
fair uniformity in the order of the rites. 


Bh. 

H. 

N. 




Ap. 

H. 

N. 




H. 

H. 


P. 

Sp. 

N, 

V. 


N. 


Sp. 



The second group of the Black Yajurveda Sntras. 
uniformly represent the religious rites. Except for this, 
there is complete variation. 

M. H. Ph. M. A. 

B. H. 

Ka. H. 



CHAPTER VI. 


SiMANTONNAYANA. 

This rite has a peculiar importance of its own 
Though prescribed for a pregnant woman, it has no 
direct concern with the child to be born ; it has not 
been prescribed for each pregnancy. It is to be 
performed only at the first pregnancy to purify 
the would-be mother. The parted hair seems to be 
a mark of the matron. As the name of the ceremony 
implies, the principal rite is that of parting the hair 
upwards.^ It is thus probable that there was a parti- 
cular way of parting the hair downwards, followed by 
women while they were unmarried, and that they con- 
tinued to wear their hair in the same way until they 
became pregnant, when this rite was performed, and 
after which they perhaps continued to wear their hair 
parted upwards. 

The period when this ceremony is performed is not 
very rigidly determined. Generally 
The time for it is stated to be performed in the 
the rite. fourth month of pregnancy. But the 
Manava and Eft^haka Gi'hya-Stltras 

' Simanta ’ means the parting line in the hair; * ut * means ttp« 
and • nayana ’ to lead or to draw. 7he whole would mean the drawing 
of the parting line upwards. It is possible that before the ceremony the 
women arranged their hair without the drawing of this parting line ; 
4md after this ceremony was performed they began to draw this parting 
-line as a mark of the matron. * 
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give the time as the third month. S'afikhayana( 1. 22, 7). 
and Zausitaki give the seventh month as the proper 
time and Varaha gives the seventh month for its per- 
formance as an option to the fifth and sixth months. 
Manava and Varaha of the Black Yajurveda extend 
their options to the 3rd, 6th or 8th and the 5th, 6th or 7th 
month respectively. Paraskara (1. 15 ) has given the 
6th or 8th month, while the Sutras of Samaveda 
generally prescribe the fourth or sixth month as the 
time. Gobhila ( 2. 7. 2. ) and Jaimini ( 1. 7 ), like 
Paraskara and Manava, extend their option to the 8th 
month also. Thus we find that the time for the per- 
formance of this rite is not rigidly prescribed, but is 
generally given somewhere between the third and the 
eighth months, the fourth month being the most com- 
monly prescribed one. 

The day to be chosen for this rite, which is the 
months of pregnancy as stated above, should be onej 
in the fortnight of the increasing moon, when the 
moon stands in conjunction with a constellation that 
has a masculine name. 

S''ahkhayana and Zausitaki prescribe that even the^ 
implements to be used should be' of the masculine gender,^ 

Jaimini ( 1. 7 ) in addition to the auspicious constel- 
lations gives the constellations® ‘Hasta’ and ‘ Uttara 
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.as fit for this rite. 

The ritual commences as usual with a homa, where. 

according to the Sutras of ?.gveda and 
The preliminary some Sutras of the Black Yajurveda 
Sacrifice or Ilomat ( B. Ap. and H. ), the deity DhStar 
has the preponderance, E&kft and 
Prajapati are secondary deities, while a singular 
demon Nejamesa is asked to go away. ( No. 5 ) 

Apastamba gives four other oblations in addition to 
the four oblations to Dhfttar (M. 11. 11. 1-8), HirapyaF. 
kesin adds some oblations to Agni and Varupa also. 
Both of them have prescribed the Jay a homa also as a 
supplementary homa. Manava, E&tb^ka and Varaha 
prescribe only Jay a oblations at the beginning. 

The Paraskara Sutra of the white Yajurveda has 
given only some oblations for Prajapati. 

The SOtras of SSmaveda, except Jaimini, prescribe no 
oblations at all in the beginning, but Jaimini prescribes 
an oblation to Prajapati. 

Then follows the principal rite, namely the parting 
of the hair ( literally “ the leading upwards of the 
parting line. " ) While the preliminary oblations are 
being offered, the wife, as in all other Grhya secrifices, 
is sitting with her husband and touching his hand with 
hers. She has taken a bath and has put on a new 
garment which has not been washed.^ Hirapyakes'in. 
(3. 1. 3.) adds that she should wear ornaments and should 
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t)e conversing with the BrShmaijas.* The hide of a 
bull is spread behind the fire — with its neck towards the 
east and the hair upwards — and the wife is seated on 
it with her husband, who is offering oblations.^ 

V. ( 19 ), M. ( 1. 15 ), Ka. ( 31. 3 ) and G. ( 2. 7. 3 ) 
say that she should sit on Darbha grass, the ends of 
which point northwards behind the fire, while P. (1.15) 
and J. ( 1. 7. ) recommend a Bhadrapitha, i. e. an 
auspicious seat or raised chair for her to sit. As she is 
sitting there, the husband stands behind her and with 
a bunch® containing an even number of unripe 
fruits, and with a porcupine’s quill that has three 
white spots and with three bunches of Kus'a grass, or a 
Kus'a needle according to S. ( 1. 22. 7 ) and K- ( 1. 2 2) 
he parts the hair upwards three times. 

Pfiraskara* ( 1. 15 ) and G.® ( 2. 7. 6. 7 ) add a splint 
■of Viratara and a full spindle to the triple implement 
of the hair-parting ceremony. 

M. ( 1. 15 ) ordains all hair to be loosened, smeared 
with fresh butter first and then parted.® 

5IT§l'iT?rwnqH, ^ 

A. 1. 14. 3. 

^ ^ Prfir: | 

A. 1. 14. 4, 
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According to J. ( 1. 7 ) the right^ side of the hair'(?j 
is to be adorned with garlands of flowers, Kfi. ( 31. 2 ) 
gives quite a different description of the ceremony. 
According to the details of ^the KStbaka Gihya the part- 
ing of the hair is a minor rite, though the ceremony is 
named after it, and the principal rite seems to be the 
arranging^ of the hair of the wife by the husband. 

The hair is first loosened and then smoothened while 
reciting the accompanying verses ( Nos. 222, 64, 148 ). 

Then with the porcupine’s^ quill with three spots and 
a twig of the S'ami tree with leaves he parts the hair 
with verse No. 233. Then he arrange’s® them into two 
parts and then binds them separately with blue and 
red threads while reciting verse No. 141. 

The description of the rite in the VarSha Sutra is 
quite peculiar and more in keeping with that of the 
KStbaka Gyhya than any other. The hair is to be 
loosened with the verse, ‘ Thou art Aryaman ’ ( No. 116). 
The husband smears his own hands with butter and 

1 

2. Kes'anta would be literally “ round the head or “ on the fore* 
bead”; but since it is daksinam kes'antam, it is better to explain it as 

1. 7. ** on the right side of the forehead”, i. e. on the right ear# The 
present custom is however round the head. 

^ 1 

cm aimr: i 

i:s.91.4. 
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brings together the hair with the verse ‘ Indrftij.i made 
a comb ’ ( No. 64 ) ; he unites them with a twig of the 
S'ami and then with a comb parts them while reciting 
verse No. 14, and then binds them into two parts with 
wool or blue and red threads. 

The mantras used by VarSha are quite different from 
those of the other Sutras. This Varaha Sutra pres, 
cribes another Simantonnayana when the bride is 
taken home after marriage. 

This pricipal rite of the Simantonnayana has been 
supplemented by one of the three 
^Supplementary following rites: — 

rites> ( ^ ) Garlanding the wife, with a 

wreath of Udumbara or Yava 

( barley ) fruit; 

( b ) The wife looking into a pot full of water, clari- 
fied butter, rice or other cooked food; or 

( c ) the drinking of water by the wife. As describ- 
ed by As'valayana, the parting of the hair followed by 
the singing of the lute-players, is quite a unique rite, of 
the peculiar feature of which we shall speak later on. 

( d ) S'ahkhayana, Kausitaki, Paraskara and Gobhila 
prescribe that fruits of the Udumbara ( which are 
used in the parting of the hair) should be tied together 
with a threefold thread into a garland and the husband 
should put that garland round the wife’s neck with 
the verse “ Ayam urjSvato. ” ( No. 28 ). 

MSnava, Baudhayana and Apastamba prescribe the 
4 
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garland of Yava ( barley ) ears instead of Udumbara 
fruits. The accompanying Mantra according to 
Baudh&yana is Yavosi YavaySsm, ( No. 223 ). 

(b) BharadvSja adds that three pots full of cooked 
rice should be prepared, sprinkled with clarified butter 
and placed near the Gfhya fire, along with a fourth 
pot full of water. The wife looks into them one by 
one and the husband questions her “What do you see ?” 
The wife replies, “ I see sons, cattle ”ctc. According to 
Gobhila the wife is to look into the cooked mess for 
the sacrifice ( Sthallpaka ); in a pot full of water ac- 
cording to Jaimini, and in clarified butter according 
to Khadira. The conversation that takes place in all 
these cases is of the same type “ I see sons, cattle, long 
life for the husband etc.” According to SAfikhayana 
and Kausitaki, grains of rice and barley are put in a 
pot full of water and the wife is to drink that drink 
seven times with verses No. 244 and 304 and the five 
following verses (Rg. II 324-8). After she has drunk 
of it, the husband touches her belly and utters verse 
No. 282. BharadvSja writes that after she has looked 
at the cooked mess of food, she should eat of it and 
observe silence till the rising of the stars. Apastamba 
writes that after the ears of yava (barley) have been 
put round her neck'^ (according to the commentator Hara- 
datta, ‘to the head of the wife, he ties barley grains 
with young shoots’, tied in a thread ; and Sudars'ana 
also says the same) she should observe silence. When 


1. SEE. Yol. 80 Page 280. 
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ihe stars appear, he should go with her towards tho 
east or north, touch a calf, utter the “ Yyahytis; ” 
then the wife should give up her vow of silence. 

Now we can proceed to the peculiar feature of the 
Simantonnayana, which is the singing 
Lute playing, of the lute-players.^ There are two 
lute-players, who are asked to sing 
songs in praise of a king or some other person, if 
he were more valiant.^ Apastamba notes here a stanza 
to be sung among the Salvas and this seems to be the 
original stanza, recited at the occasion. ( Yaugandhari 
is the name of a king of the Salvas, and it is obvious 
that the author of the Mantra-Patha must have had some 
oonneotion with this or another king of the Salvas. 
Winternitz, Introduction to Mantra-PStha, page XI). It 
runs thus: “ Yaugandharir eva no raja iti Salvir avft- 
disuh vivfttacakra asinas tirena Yamune tava. ” 

Would it be wrong to suppose that the custom of 
Simantonnayana might have had its origin among the 

I 1- 22. 

2. Simantonnayana, as a religious rite, is not performed in the present 
days. «Its traces are, however, to be found among certain social customs 
>vhich have been preserved by women. The parting of the hair is not 
one of its forms ; but the adorning of the hair of the pregnant woman 
with flowers is very common. The lute playing is not there ; Songs of 
heroes ate, however, sung, which describe the brave deeds of kings and 
heroes. The songs of Rama and Krsna are still sung. In recent times » 
however, they are supplemented by the songs of S'ivajl the founder at 
ihe Mar$tha kingdomi Lokamanya Tilak and Mahatma Gandhi, th« 
heroes 6t the present times. 
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JS&lyas on the bank of the YamunS ? When it was used^ 
by Brahmapas just as in other places, they replaced 
Soma^ as their king and composed a new Mantra song: 
“ Soma eva no raja 
ityahur Brahmanih prajah 
vivTttacakrS asinas 
tireuasau tava ...” 

•* Soma is our only king. Thus spoke Br&hmanas; 
(people) sitting on thy banks, and turning round 
the wheel, O...” and Apastamba prescribes that 
after this should be added the name of the river 
by which the performers lived. Hirapyakes'in actually 
substitutes Gahga at this place, while P&raskara, 
As'valayana, Baudhayana and Bharadvaja give prescrip- 
tions just like Apastamba. It is noteworthythat the 
Kfithaka and Varaha Sutras of the Black Yajurveda and! 
the Sutras of the Samaveda do not ordain this lute 
playing. Gobhila says that Brahman women should' 
sit by the side of the would-be mother pronouncing 
the auspicious words “A mother^ of valiant sons’” 
etc. S'fthkhayana prescribes that a woman who is 
cheerful should sing to her or even the woman herself 
should sing songs. 

In the end As'valayana notes a special feature of, 

cjr ^ viRcii arn'JTRT I 

T.8. 1. G. 10. 1. 
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the rite. He says “ They should do whatever will be 
iiold to them by the old BrShman women, whose chiL 
>dren and husbands are living. ” 

It shows that the practice was originally traditional 
«nd was then accepted las religious. 

A bull is ordained to be given at the end as the 
eacrificial fee ( A. 1. 14. 9. S. 1. 22. 7. K. 1. 22. ) 

Ei&^haka ( 31. 51 ) simply says that the priest should 
be honoured, but Jaimini ( 1. 7 ) suggests garments or 
gold to be given as the sacrificial fee. 

It would be certainly interesting to look at the order 
in which the various rites of the 
The order of the Simantonnayana have been arranged, 
rites. The following is a list of various 

rites. 

I. The religious rite Homa. ( H. ) ( Sacrifice ). 

II. The principal, 

characteristic rite Simantonnayana ( S. ) 

( parting of the hair-line ). 

III. The supplementary rites. 

(a) MalS-dharapa ( M. ) ( wearing of a garland). 

(b) Preksana (P.) 

( looking into a pot of water etc. ) 

(o) Udaka-pras'ana. ( U. ) 

( drinking of water. ) 

IV. The popular rite. Vipa-gayana. ( V. ) 

( lute-playing ). 


V. The minor rites. 
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MaunadhftraDa ( Mau. ) 

( observation of Silence ) 
LokScEra ( L* ) 

( popular usages. ) 

The Egveda Sutras observe one common order t 
6'afikhftyana and Kausitaki agreeing in each and 
every rite. As'valSyana keeps the same order but 
with the omission of the supplementary rites. 


A. 

H 

S. 


V. 


L. 

S. 

H 

s. 

M. 

V. 

u. 

L. 

K. 

H 

s. 

M. 

y. 

U. 

L. 

The 

PEraskara 

Sutra 

of the 

Black 

Yajurveda 


follows the general order of the Rgveda Sutras, with 
the omission of one supplementary ( Udakapreksapa ) 
and one minor ( LokEcEra ) rite. 

P. H. S. M. V. 

In the Sfimaveda Sutras, there does not seem to exist 
much uniformity in order. The religious rite is absent 
in two of the three Sutras and, the only common thing 
is that the principal rite of Simantonnayana is always 
followed by the supplementary rite, Udakapreksaua. 

G. M S. P. L. 

J. H. S. P. 

Kh. S. P. 

In the first group of Black Yajurveda Sutras, name- 
ly, BaudhEyana, BhEradvEja, Apastamba and Hirapya* 
ke^in, we find a certain order. Generally the religioua 
rite ( Homa ) is followed by the; principal rita„ 
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Simantonnayana, which in its turn is followed by 
the popular rite VinagSyana. The supplementary 
and minor rites follow the popular rites. In short the 
order would be as follows: 

( 1 ) The religious rite ; 

' ( 2 ) The principal rite ; 

( 3 ) The popular rite ; 

( 4 ) The supplementary rite, 

( 5 ) The minor rite. 

The one exception is in BaudhSyana, when tho 
popular rite follows the supplementary rite and in 
Hiraijyakes'in, where the supplementary and the minor 
rites are absent. 


B. H. 

S. 

M. V. 

Bh. H. 

s. 

V. P. Mau. 

Ap. H. 

s. 

V. M. Mau. 

H. H. 

s. 

V. 

In the second 

group of 

Black Yajurveda Sutras, 

namely Manava, 

Ka^haka and Varaha, only the reli- 

gious and the principal rites exist and the religious is 
always followed by the principal rite. 

M. 

H. 

S. 

Ka. 

H. 

S. 

V. 

H. 

S. 


Suggestion on the origin of the Slmantonnayana. 

The SaipskSra Simantonnayana seems to have its 
origin somewhere in popular customs of pre-Brahma- 
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nical times, and was turned into a Saniskara in later 
Vedic times. It seems to be more a tradition or custom 
and unlike Upanayana it never attainded to that socio- 
religious importance of a Samskara in earlier Vedic 
times. From some sundry references, Atharvaveda 
IX. 8. 13, VI. 134. 3, Aitareya Brahmapa V. 7. 4 ; 
Pancavims'a Brahmapa XIII. 4. 1, XV. 5. 20, Taittiriya 
Brah. II. 7. 17. 3 and S'atapatha Brah. VII. 4. 1. 14 
it can be seen that Siman or Simanta meant the 
parting of the hair ; but as to the existence of a rite of 
parting them upwards, we have no knowledge of it. 

The attainment of motherhood is perhaps the mo.Rt 
important phase in a woman’s life. The whole of her 
being is so essentially changed that it is no wonder that 
there are corresponding changes in her mode of dressing 
and in the arrangement of her hair. It seems to be 
Quite in keeping with human tendencies. In primitive 
tribes also, which still exist today, there is a tendency 
to have a matron’s hair arranged in a different way 
from that of a maiden.* 

So it would not be highly illogical to suppose that 
in the early Vedic period the maiden locks were made in 
a different fashion than that of a matron. Possibly 
there (cf. used to be no parting line and 

with the Simantonnayana they began to have that 
parting line, at the approach of motherhood, as the 
mark of a matron. This social custom, in latter Vedic 


1, Hambly, 0. E. P. P. Page 500, 310. 
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period, when the zeal* for sacrifices was at its highest, 
was added with a preliminary sacrifice and made into 
a socio-religious Saipskara. 

As we read the descriptions of this SamakSra from all 
the Sdtras, we feel as if it is being fashioned 
before our own eyes. A little discussion of the rites 
will help us to make this statement clear. 

( a ) The principal rites of this Sanisk^ra are 
Simantonnayana (parting of the hair) and Vina-gayana 
( lute-playing and singing of heroic songs ). 

Really speaking, these two seem to have more to 
do with the mother than with the child and yet they 
are so important that one of them has given its name 
to the whole Samskara. Unless there were a strong 
social custom behind it, it does not seem possible 
that this insignificant thing could get the upper hand 
of the other significant rites that exist in the Samskara, 
( b ) The significant rites are the following. 

( 1 ) Putting the wreath of Udumbara flowers 
round the wife’s neck: 

( 2 ) Sipping of water with verses ( “ May the 
germ come into womb ” etc.). 

( 3 ) The looking of the wife in some pot full of 
water with the conversation : “ What do you 
see ? ” asks the husband. I see sons* 

1* This zeal for sacrifices can also be seen from the fact that 
catra ( mantha and arani ) are prescribed as one of the implements for 
Simantonnayana by P. and G. Also in Pumsavana, S. and K. prescrib 
the use of a part of a sacrificial post, exposed to fire, for the preparation 
of the nasta. 
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cattle, the long life of my husband, ” replies 
the wife. 

These are minor rites though significant. They are 
subordinate to the principal rite of parting the hair. 
Perhaps in the process of changing this custom into a 
socio-religious Samskara, the non-significance of the 
principal rite was observed and so the additions of these 
minor rites effected. All Sutras except AsValSyana 
and Hirapyakes'in prescribe one of the three above- 
mentioned rites as a supplement to the principal rite. 

( c ) AsValayana ( 1. 14. 9 ) says all that should be 
done whatever old Brahman women whose husband 

r 

and children are living, might tell them to do. 

This shows the reliance of this SamskSra on tradi- 
tion. Whatever traditional things old women might 
tell, are to be done. This leaves a great scope for the 
intrusion of various things. 

( d ) The Ksthaka and Varaha Sutras represent quite 
a different growth^ of this Samskara. According to their 
descriptions the Samskara is more the arrangement of 
the hair. For in the process we find that the hair is 
to be loosed, then combed, made into two parts and tied 
with wool or thread. 


1. TheMauava, Eathaka and Varaha Sutras have prescribed a separate 
SliMntonnayana in the marriage rite, when the bride is taken home* 
Xn As'vai&yana we find that the husband loosens the knot of the hair 
( 1. 7. 13 ). But it seems to have another significance. The question i8> 
whether this custom formed a part of the marriage ceremony in the 
beginning ; but it would be better to discuss it along with the marriage 
otramony. 
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So much divergence in growth of the rite would not 
have been, perhaps, possible had the nature of the 
SaipskSra been quite fixed. It was not fixed in pre- 
Brahmanical times; and in Brahmanical times the 
process of formation was going on, and there being 
ample scope for development, as traditions were fully 
allowed, quite different developments occurred. 



CHAPTER VII. 


JATAKARMAN 

The word Jatakarman means the Karman or the 
thing to be done for the one bom. 

Jatakarman Jdtasya Karman iti JdtaJcarman. 

The word Karman has been used in a 
collective sense. It does not denote one certain act or 
rite but rather a number of cumulated rites. Th^e 
several rites which go to make up the whole rite seem 
to be complementary to each other, none of them being 
most prominent. The greeting of the child by the 
father, however, could be said to be the outstanding 
feature of the whole Samskara. We shall try to verify 
the statement as we proceed with our discussion. 

The time for the performance of the rite need not be 
very rigidly described, as it is to b® 
The time done as soon as the child is born. 

According to As'valayana ( 1. 15. 1. ) 
the father should touch the child before other people 
touch it and should then perform the rite. 

S'ankhayana ( 1. 24 ) and Paraskara ( 1. 16. 4 ) give 
the same time, but express it in a different way. In 
their opinion, the rite should be performed before the 
navel string is cut. Jaimini ( 1. 8 ) ordains it to be 
performed before the child is given breast, while Gobhila 
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( 2. 7. 17 ) and Khadira ( 2. 2. 33 ) prescribe it to be 
done before both of them, i.e. cutting the navel string^ 
and giving the breast. 

' After the rite follows the preliminar7 sacrifice. 

In the Sutras of the l^gveda and in 
The preliminary one group ( B. Bh. Ap. and H. ) of 
Sacrifice- Black Yajurveda the preliminary 

sacrifice is absent. The other group 
of the Black Yajurveda (i.e. M., Ka., V. ) begins the rite 
with the preliminary sacrifice. The Shtras of the 
Samaveda, namely Gobhila and Khadira, do not prescribe 
any preliminary Sacrifice, but utilise the Sosyanti- 
homa, i.e. the sacrifice for the woman in labour, as one 
and give oblations into the fire reciting the secret name 
which the father intends to give to the child just born. 
Baudhayana of the first group of the Black Yajurveda 
prescribes a homa at the end of the Saipskara and, 
though in Sankhayana that homa is absent, still the 
S^ankhayana -Grhya-Saifagraha prescribes one with the 
Mahavyahftis. The Bfhadarapyaka Upanisad ( VI. 4. 
24-28 ) which is perhaps the source of all these rites, 
namely Jatakarman, Namkarman, Pumsavana, Gar- 
bhadhana etc., prescribes a preliminary sacrifice. So 
it seems probable that though the Sutras do not treat 
the homa very minutely, some sacrifice was performed 
before the birth of the child, immediately at the birth 
of the child or at the end of the Jatakarman rite. 

To sum up, the homa appears : 

( a ) before the birth of the child, in G. 2. 7. 13 
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and Kh. 2. 2- 29 ; 

( b ) at the birth of the child in Bjh. Up- VI. 4. 

24; M. 1. 17. 2; Ka. 34. 4., V. I, and S. G. 
S.; 

( c ) after the rite of Jatakarman in B. 2. 1. 13. 
The mantras used for oblations are various as usual. 

( a ) Bfh. Up. prescribes verses Nos. 34, 199, 218. 
( b ) Manava prescribes twenty-one oblations with 
verses ( No. 7 etc., ) calling them Ayu§ya 
homa, i. e. a homa for long life. 

( c ) The oblations are eight in number in the 
Ea^haka and, as is usual with it, the 
mantras are peculiar to it. The oblatiohs 
are with verses Nos. 79, 8^, 88, 159, 163, 
278, 300. 

( d ) Varaha prescribes verses Nos. 105, 187. 

These oblations come in the middle, i.e. between the 
whispering in the ear and the pras'ana. 

( e ) S.-Girhya-Sangraha prescribes verse No. 187. 
( f ) Baudhayana’s oblations come in the end ; they 
are given with verses Nos. 201, 270, 298. 
The first two oblations are made out of the cooked 
mess of food and the other two with clarified butter. 

( g ) The mantras, prescribed by Gobhila and Eha-^ 
dira at the Sosyanti homa are the follow^ 
ing two : Verses Nos, 229, 302. 

After the preliminary sacrifice we turn to the 
details of the Jatakarman. The whole thing is popularly 
•called Medhsjanana, even in the present times, though, 
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it is seldom performed. But the procedure discloses 
■various rites and it is not very easy to classify them. 
Let us begin with the classification according to Hille- 
hrandt. In his Ritual. Literatur (page 42) be has given 
the following rites : 

( a ) Ayusya. 

( b ) Medhajanana. 

( c ) StanapratidhEna. 

( d ) Namakarapa. 

The last two rites can be classified without difference 
of opinion, but in the case of the first two, Satras 
differ. The terms Ayusya and Medhajanana are not 
expressive of the action as Namakarapa is, but they 
rather express the intention which lies behind the acts; 
and so it is quite natural that difference of opinion 
should arise in determining which action expresses 
■which meaning. So perhaps it is advisable to classify 
the rites with names that would denote the action 
rather than the intention and then in the end to dis- 
cuss the propriety of the names given. With this 
view in mind, here is an attempt to sort the 
rites in a different way, i.e. with terms expressive of 
the acts performed therein and not of the intention 
which they disclose. So this is our classification of the 
lites ; 

( A ) Whispering in the child’s ear. 

( B ) Feeding the child with honey and clarified 
butter. 
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( C ) StanapratidhSna. 

( D ) Namakarapa, i.e. name-giving. 

( E ) Measures to keep off evil. 

The Brh. Up. which is the nucleus of the further- 
development in these Sutra-Sarpskaras, gives the follow- 
ing rites: 

( a ) Preliminary Homa. 

( b ) Whispering in the child’s ear. 

( c ) Feeding the child with honey and clarified 
butter. 

( d ) Namakarapa i.e. name-giving. 

( e ) Stanapratidhana. 

( f ) Matur-abhimantrapa. 

(A ) Whispering in the Child's ear 

This whispering in the child’s ear is the nucleus 
round which the following minor rites have gathered:. 
( 1 ) touching the child’s body, 

( 2 ) smelling on the child’s head, 

( 3 ) reciting prayers over the child, 

( 4 ) breathing on the child. 

The whole thing has grown into a huge unwieldy 
ritual and perhaps it is better to describe the principal 
rite in short and then Just to mention the minor sup— - 
plements and the verses that accompany them. 

The principcd rite- 

The Byh. Up. ( 6. 4. 25 ) gives the following description, 
of the rite. “ Then the father holding his mouth over^ 

Brh. Up. 6. i. 25. 
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the right ear whispers in the child’s ear ‘ Speech, speech ’ 
three times. ” The following Sutras give nearly the 
same process. But the verses they use with it are 
different as given below. 


The name of the Suira- The I'crxe 'used- 

A. gives the recitation of the verse no. 206. 

S. 248. 

K. „ 248. 

B. „ 3. 

„ 11, 32 


P. 


3,113 


, Paraskara has named this recitation as “ Ayusya. " 
This table shows the minor rites and the verses 
which accompany the miner or principal rite. 

The name of the rite. The names of the Sutras and the 

verses which are given therein. 

P. 

120 . 



A S. K. B. 

Ap. 

(1) 

Touching .the f 32. 
child’s body. 1 62. 

1 36. 

120. 

(2) 

Smollin:^ on the 

12.) 


child’s head. 

32. 1 

(3) 

Reciting prayers 249. 249. 16, 

12.') 


over the child. 

32. ) 

( 4 ) 

Breathing on 76 etc. 7 3 etc- 32. 

the child. 



Ara- 4. 15. 1. 
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PSraskara then adds a rite which is quite singular. 
He makes five Brahmaipas sit round the child in 
five quarters and causes them to say Prana, Ap&na, 
Vyana, Udana and SamEna, following one after the other. 
If the father could find no Brahmanas, then he is to do 
it all himself. As to the significance of this rite, we 
shall discuss it later on 

Manava, Bharadvaja and Varaha follow a different 
method. Instead of supplementing the main rite with 
other rites, they have amplified it into a long elaborate 
process. 

( a 1 Manava prescribes that the middle leaf of the 
three-fold leaf of a Palas'a should be entered into thb 
right ear first and then in the left ear. And through 
that leaf the mantras : 

“ I give Bhn unto thee ” 

“ I give Bhuvas unto thee ” 

“ I give Suvas unto thee ” 

“ I give Bha, Bhuvas, Suvas unto thee ” 
should be recited in each ear alternately. 

( b ) Bharadv&ja has given the same process. Only 
it is proceeded by the Abhimarsa^a of the child with 
the versa “ Vrdhat. ” 

The whispering is to be done not four times as given 
in Manava but three times, once in the right ear and 
twice in the left. Then follows the Abhimantrapa 
with verses Nos. 32, 216. “ Be a stone ” and “ Intel- 
ligence to thee, god Savitar. 

Varaha follows the same method, but requires the 
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child to be brought near the Gfhya fire and then it is 
near that fire that this whispering in the ear through 
the Palas'a leaf is to be done. This is followed by 
4he Abhiman- trapa with verses Nos. 32, 12. “ Be a 
stone ” and “ from limb and limb '* and touching the 
ground where the child sleeps with the verse No. 311 
‘‘ I know your heart, O earth ” 

Hirapyakesin and Kathaka do not prescribe this 
wishpering in the ear. 

Hirapyakes'in ( 2. 3, 2. ) gives a process, which is 
quite unique and seems to be invented after the verse 
No. 32 “ Be a stone. ” 

The father should place a stone on the ground, on it 
an axe ; on the axe a golden thing. Then these things 
should be turned upside down so that the stone comes 
uppermost ; he should place the child on the stone and 
then recite verses Nos. 32, 12 “ Be a stone ” and 

“ from limb and limb. ” 

Kathaka ( 34. 7 ) does not mention the whispering 
in the year, but only the breathing over the child with 
verse No. 54. “ Suck long life, suck old age. ” 

Bharadvaja and Jaimini have introduced two rites 
which are quite unique and seem to have been fashioned 
after the grasping of the hand, i.e. Hasta-grahapa, and 
the handing over of the child to a deity, i.e. the Paridana 
of the Upanayana Samskara. 

After feeding the child with honey, curds and ghee, 
the father grasps the right hand of the child with his 
right hand and recites verse No. 3, “ Agpi is 
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long-lived ” and then, heating his hand oveir 
the fire he touches the child, while reciting verse 
No. 70 “ With the lustre of Agni, ” and then once 
more with the Vatsapra-hymn. Then he touches the 
ground where the child sleeps with verse No. 311 
“ I know your heart, O Earth. 

Jaimini like the other Ssmaveda SQtras, has no 
whispering in the child’s ear, but still he prescribes 
that the father should recite verse No. 11 “ from 
limb and limb ” over the child and then follows the 
rite of handing over the child to the following deities: 
Day, Night, Day and Night together, Fortnight, Month, ^ 
Season, Year, Old Age and Death. 

( B ) FceiBnu of the Child- 

Now comes the second rite, namely feeding the child 
with honey, curds and clarified butter etc., which seems 
as if to be competing with the first rite for prominence. 
It has perhaps equal claims for importance. It has 
been mentioned by nearly all Sutras, which omit the 
first rite altogether, mention the second not only once 
but twice ; the second feeding being a sort of imitation 
of the first feeding and being of a more popular nature 
than whispering in the ear ; it i.s likely to be older. 

( I ) Brh. Up. ( VI. 4. 25 ) prescribes that the father 
should mix together curds, honey and ghee and that that 
mixture be given to the child to eat with the mantras, 
I put Bhu into thee, ” etc. After Bfh. Up. let us 
'take the Sutras in the usual order. 

( a ) As soon as the child is born, before other people- 
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touch him, according to As'v. ( 1. 15. 1. ), the father 
takes ghee, honey and the dust of gold, mixes them and 
gives the mixture to the child to eat with some thing 
{ a ring ? ) made of gold while whispering the mantra 

No. 168. 

( b ) S'ahkhayana and Kausitaki give the same pro- 
cedure, but in the place of honey and ghee they pre- 
scribe a mixture of four things, namely honey, ghee, 
curds and water. 

They also prescribe a inixture of rice and barley as 
an alternative to the first mixture. The verses which 
accompany the rite are Nos. 76, 168. 

According to the view of Mandiikeya as quoted by 
S'Ehkhayana, the black, white and re:l hair of a dark- 
coloured cow should be pulverised^ and that powder be 
added to the mixture of the four things prescribed 
above, namely clarified butter, honey, curds and water. 
This mixture should be given to the child to drink 
with recitation of the above-mentioned verses, or with 
the other four verses, No. 185. etc. The vSutras of the 
Samaveda give nearly the same description, at the 
same time preserving their individuality. 

( a ) According to G., as soon as the birth of a child 
has been declared to the father ( 2. 7. 17. ), he should 
tell them to wait and not to cut the navel string or to 
give it breast. Before these are done, he should powder 


1 . 
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lice and barley with the process which has been pre^ 
scribed for the powdering of Nyagrodha shoot in Pum- 
savana ( G. II. 6.5 ). Then he should take some of the 
mixture with the thumb and the fourth finger of his right 
hand and he should smear it on the tongue of the child 
with verse No. 69. This is followed by the feeding 
of ghee with some thing made of gold. He should 
take some ghee and offer it into the mouth of the child 
as an oblation with verses Nos. 207, 269. 

( b ) Khadira follows Gobhila in all details except in 
the case of the feeding with ghee, where he prescribes 
only one verse, which is No. 207. 

( c ) J aimini gives only one feeding and that is with 
the mixture of powdered rice and barley. The mixture 
should be stirred with some golden object and then be 
given to the child to drink before it is given breast. 
The verse to be recited is No 60. 

The Sutras of Yajurveda divide themselves in their 
usual two groups. 

( a ) Baudhayana, BhSradvaja, Apastamba and Hir- 
apyakes'ain give rather a primitive form of this feed- 
ing, while the other group, ( b ) MSnava, Kathaka and 
Varaha, give it a sort of religious form by prescribing: 
the remnants of the sacrificial oblations to be mixed 
with them. Paraskara this time goes with the first 
group. 

Let us take the four Sutras of the first group. 

Baudhayana prescribes ( 2. 1. 7-8 ) that curds,, 

honey and ghee should be mixed together with a golden. 
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object and then be given to the child to drink with the 
recitation of verse No. 176. The remaining should 
be put on the footstep of a cow with the Vyabrtis. 

( b ) Bharadvaja ( 1. 24 ) prescribes the mixing of 
curds, ghee and honey, that mixture being given three 
times to the child with the help of three Darbha bladea 
or some golden object. The verse to be repeated 
is No. 188. 

( c ) Apastamba prescribes (6. 15. 4) that honey and 
ghee should be mixed, and some golden object tied to 
the Darbha blade and dipped into the mixture. Then 
taking some mixture out of it the father should give 
It to the child to eat with verse No. 117. 

He again prescribes a supplementary feeding. After 
the child’s bath, curds and ghee are to be mixed and 
this speckled butter should be taken in a brass vessel 
and with that he should feed the child four times with 
the sacred words No, 187. 

The remaining should be mixed with water and 
poured out in the cow-shed. 

( d ) Hira^yakes'in ( 2, 3. 9 ) prescribes the following 
process. As in the description of Apastamba, a golden 
object is to be tied to a Darbha blade, and with that 
ghee should be given to drink to the child, which is 
held eastwards on the slab of stone. The verse used 
is No. 186. 

( e) Paraskara ( 1. 16. 4 ), who this time agrees with, 
the first group, writes that honey and ghee or only ghee 
should be taken out by the fourth finger with some. 
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golden object being put between, and given to the 
. "Child with the mantras in No. 192. 

The other group has given a religious touch to the 
feeding. 

{ a ) The Manava (1. 17) prescribes that the ghee that 
is left after the offering of twenty -one Ayusya obla- 
tions should be mixed with curds, ghee and water and 
be thrice given to the child to drink with a piece of 
gold and with the recitation of verse No. 32. 

( b ) The description in the Kathaka (34. 35) is very 
complicated. The remnants of the preliminary obla- 
tions are to be preserved in a brass vessel. The mouth 
should be purified by the touch of gold with the verse' 
No. 7 and then washed with water. 

The three verses, ( Ev. I 90-6-8 ) No. 197, should 
be recited over the breasts, and then the remnants of 
the oblations are to be mixed with ghee and honey and 
the mixture given into the child’s mouth first and then 
the breast is to be offered to the child with verse 
No. 54. 

( c ) According to the Varaha ( I ) the remnants of the 
oblations are to be gathered in a brass vessel, gold is 
to be mixed with it, and it is to be given to the child 
to drink four times with the recitation of the Sacred 
Word ( Mahavyahfti ). 

( G ) Stanapratidhana. 

First we take up Stanapratidhana. 

This rite has been mentioned also in Brh, Up. 
< VI. 4. 27-28 ). 
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The father hands over the child to the mother and 
"gives it the breast, with the recitation of verse 
No. 224. 

Then he recites verse No. 59 over the mother. 

The Sntras of Yajurveda mention this rite without 
exception. The first group of Black Yajurveda, 
namely ( B., Bh., Ap. and II., ) has amplified the rite a 
good deal, while the other group of M , Ka. and V. 
gives it in a simpler manner. Pdraskara who also 
this time goes with the first group, has amplified 
the rite. 

Let us take the second and shorter group first. 

MSnava ( 1. 17. 7 ) prescribe ? that the breast has to 
be washed and be given to the child with verse No. 70. 
ipKathaka ( 34. 6 ) has mixed up this StanapratidhSna 
H^th the feeding of the child with honey and ghee, 
wer the breasts, the fleas “ Madhu vata ” { Rg. I. 90, 
^8 ) are recited each with one ver^e of the first two 
and then the two together with the third verse and 
washed. Then the child is fed with honey and ghee and 
then the breast is given to the child with verse No. 54. 

Varaha ( I ) simply mentions that the breast should 
be given to the child with verse No. 70. 

The right breast is to be given first and then the left. 

Now we turn to the amplified process of the same 
rite. According to Bau. ( 2. 1. 9-11 ) the father places 
the child on the lap of the mother while reciting the 
four verses. Nos. 281 etc. 

Then he recites verse No. 224 over the breast and 
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recites verse No. 135, while the child is sucking the- 
mother’s breast. 

According to BharadvSja ( 1. 25 ) the father places- 
the child on the lap of the mother with verse No. 203^ 
and causes the breast to be given to the child with 
verse No. 29. 

The process is the same according to Apastamba 
< VI. 15. 5 ). 

The father places the child on the lap of the mother 
with verse No. 203, and causes the right breast to be 
given to the child first with verse No. 29, and then 
touches the ground with the two verses. Nos. 220 
and 208. 

Then the mother places the child down on the grour 
over which the father has recited the Mantras, a| 
then he recites No. 140. 

Hirapyakes'in ( 2. 4. 1-4 ) gives nearly the sa| 
rules. The father places the child on the mother’s 1 • 
and recites verse No. 230 and whispers the verre 203 
and then washing the right breast, gives it to ’ he child 
with verse No. 29. Then he gives the left breast. 
Then he touches the two breasts and recites No. 140. 

In Paraskara, with verse No. 59 the child is given 
on the mother’s lap, with verse No. 68 the right breast 
is washed and given to suck and with verse No. 224 
the left. 

( D ) NamdkwavLa or name-giving. 

The following rite, which is next in importance to 
the foregoing two rites, is the giving of a secret name. 
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This secret name goes back to a belief which is found 
among primitive* people all over the world. 

If one could keep one’s name secret, it was not sup- 
posed to be possible to be subject to other evil influences. 
To be able to know the secret names of others was 
thought to be a great privilege. 

In Bfh. Up. (VI. 4.26) we find the description of giv- 
ing a secret name in the Jatakarman. It is given by the 
father to the new-born child after feeding it with 
honey, curds and ghee. He recites that name at the end 
of the words, “Vedo’si,” and keeps it as a secret name. 
The Sfltras of Itgveda mention this name in the Jata- 
karman. Ap. (1. 15. 8) mentions a secret name which 
should be known to the father and mother only and that 
should be used when the boy would greet his preceptor. 
STahkhayana and Kausltaki (1. 24 ) mention this secret 
name at the Jatakarman. 

At the end of verse No. 168, “I give unto thee etc.,” 
when the father feeds the child with honey, ghee, 
curds and water, he utters that name. It is to be 
known only to the father and mother. 

Out of the Sntras of the Yajurveda only Baudhayana 
2.1-5), Apastamba (6. 15. 2. 3) and Kathaka (35. 1) men- 
tion the Namakarana in the Jatakarman. According to 
Baudhayana, the father smells over the child’s head and 
recites verse No. 32 and at the end of this recitation he- 
utters the name which is to be given to the child accord- 
ing to the natal constellation. The connection between 

’ 1. Hambly, Origins of eduoation among primitive people, p. 42. 
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natal constellation and the secret name will be discus- 
sed separately. Apastamba gives nearly the same 
description. The father takes the child on his lap, 

‘ recites some verses over it, smells its head and whispers 
verse No. 32, “ Be a stone, be an axe. ” As to the 
recitation of the verse, Sudars'ana and Haradatta 
differ ( cp. APG. ) ; and in the verse as'ma bhava he 
inserts after abht-jighrami, the naksatra-name which is 
to be the secret name of the child. 

Kathaka ( 34. 1 ) says that a name should be given 
to the child as soon as it is born. The commentators 
Devapala and Adityadars'ana have tried to explain 
what is meant by the prescription ‘as soon as the son is 
born.’ According to Devapala the name is to be given 
after cutting the navel string, while in Adityadars''ana’s 
view, it is to be given after feeding the child with 
honey and ghee. In the times of these two commen- 
tators, the giving of a secret name seems to have been 
out of use, and therefore they find difficulty in explain, 
ing the expression ‘as soon as the child is born.’ Deva- 
pala makes the following statement : “ Some maintain 
that this is Namakaraija, but it is not the proper 
Namakaraua ceremony. The proper Namakarapa is 
performed on the eleventh day because the first ten 
days are a period of impurity according to the Smrti. 

Adityadars'ana has explained it in a different way. 
He says that the prescription that the name is given 
as soon as the child is born, means that the name i6 
then determined or thought over. As soon as the son is 
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born, the father should think and decide in his min I 
what name is to be given to the child on the tenth 
day. The significance of the secret name is here quite 
forgotten. 

Even in the time of the Kathaka itself, the secret 
name seems to have been forgotten, though it mentions 
two name-givings, one at the jatakarman, and the other 
at the NSmakarana, when the same name was to be 
repeated. He mentions, however, the opinions of other - 
who say that the second name should be different. 

The other Sutras of Yajurveda, i.e. M. ( 1, 18. 2 ) 
Bh. ( 1. 26 ) H. ( 2. 4. 10-15 ) and Varsha ( 2 ), though 
they do not mention a secret name in the Jatakarman, 
still in the Nsmakarapa they mention two names, one 
to be known only to the father, mother, and precepter, 
and the other, the ordinary name. For this necessity of 
a second name they refer to Taitt. Samh. VI. 3. 1. 3 
which says that a BrEhmapa who has two names will 
be successful. Hardatta also has a quotation accord- 
ing to which the SomayEgi, one who performs a Soma 
Sacrifice, should have a third name also. 

Now we proceed to the Sntras of Samaveda. They 
seem to be unanimous with regard to conferring a 
secret name at the Jatakarman, Gobhila ( 2. 7. 15 ) 
and Ehadira ( 2. 2. 31 ) prescribe the conferring of 
this secret name at the end of the Sosyantlsavana or 
the homa for the woman in labour. The Sntras of the 
other Vedas prescribe the Sosyantl-homa and besides a 
separate homa as a preliminary Sacrifice for the Jata- 
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karman ( see S. V. M. 1. 17. 2 ; B. 2. 1. 13 ; Ka. 34. 4; 
■and V. I. V. ); while the Satras of the Samaveda use 
the homa for the woman in labour as the preliminary 
Sacrifice. As soon as the father hears of the birth of 
a son, he offers two oblations and utters the name to 
be given at the end of the second verse. The verses 
used at the sacrifice have already been mentioned in 
the description of the preliminary Sacrifice. 

Jaimini ( 1. 8 ) prescribes the giving of this secret 
name after feeding the child with the mixture of pow- 
dered rice and barley and after the FaridSna, the handing 
over of the child into the guardianship of some deity, 
which is a peculiar feature of Jstakarman, in Jaimini. 

After the survey of the three outstanding points of 
the Jatakarman namely ( 1 ) whispering in the ear. ( 2 ) 
feeding the child with honey and ghee and (3) the con- 
ferring of a secret name, we pass off to the compara- 
tively minor rites of this ritual most of which are res- 
tricted to the Satras of the Yajurveda. 

( E ) Measures against evil influences. 

In the end we come to the minor rites, i.e. the mea- 
sures invented to keep evil influences from the child. 
They could be classified thus : — 

( a ) bath ; 

{ b ) holding a pot full of water over the head ; 

( c ) tying gold round the child’s right wrist ; 

( d ) whispering over the ground and the mother ; 

The first two belong to Yajurveda Satras, while the 
third is found in l^gveda Satras. The fourth is to be 
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found here and there, for example in P. ( I. 18. 18. ) 

( a ) This bath has been mentioned by only three Siitras 
of the Black Yajurveda, namely Baudhayana, Apa- 
stamba and Hirapyakes'in. In BaudhSyana ( 2. 1. 3. ) 
the child is given a bath as soon as it is born and then 
follow the other rites ; but in Apastamba ( 6. 15. 4. ) 
and Hirapyakes'n ( 2. 3. 10 ) it is washed after feeding 
it with honey and butter. The verses used by three 
of these Sutras are Ksetriyaitva and the following five 
( II. 12. 6-10 ). The other precautionary measure 
has been given by the first group of the Black Yajurveda 
(B. Bh. Ap. & H. ) and Paraskara has followed them. 

At the end of the rite, a pot full of water is placed 
near the head of the mother and the child, or held 
over their heads, with the recitation of verse No.48, 
requesting the waters to keep watch over the child 
and the mother. 

The third rite is found in S' ( l. 24. 11-12 ) and K. 

( 1. 24 ). At the end of the rite, a piece of gold is tied 
in a thread of wool which is tied round the child’s right 
hand’s wrist for ten days till the mother leaves the 
<child-bed. 

i 

S ar^aporHoma ( A sacrifice with mustard seeds- ) 

One moreJrite has so long been left out to be men- 
tioned along with other rites of JStakarman and that 
is the Sarsapa-Homa. 

Sutras of 'Yajurveda, except M. & Bh., and J. of 
SSmaveda have mentioned it. At the end of the rite 
it is prescribed ( Ap. 6. 15. 6 ) that the father should 
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take a handful of mustard seeds together with ricer- 
chaffs and throw them into the fire, with the recita- 
tion of the given verses ( Mp. 2. 13. 7-2, 14. 2 ) saying 
“ svSha ” at the end of every verse. Then he should 
order the guards of the ‘lying-in ’ house to throw every 
time^ silently a handful of these seeds, whenever some 
one would enter the house. 

This seems to be more a popular rite than a Vedio 
one. The verses which accompany the rite are to be 
found in none of the Sarahit§.s, not in Atharvaveda also, 
which is a source of such popular and magic rites. The 
demons, which are asked to go away are very vague per- 
sonalities. We do not know much of them from the 
Vedas. But since it is a popular rite it is possible that 
it is much older than the Vedic rites which have been 
mentioned by all Sutras. 

Women are perhaps the best preservers of traditions 
everywhere and it is very interesting to note down the 
traces of this homa in the present times, A similar 
custom is found in Maharastra now-a-days. 

When the child is a year or two old, every 
evening the mother or any elderly woman of the 
family takes some salt and mustard seeds, mixes them 
and taking the mixture into her two hands, moves 
them about the face of the child, from upwards down, 
while whispering the accompanying formula. ( of. 
Mantra-Path II. 13. 7-II. 14. 2 and Hirapyakes^in 
II. 1. 4-7 ). 

See B. p 61 . 
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Removal of the evil eye. 

( kft^hape. ) 

•* The evil eye and other such things 
coming from a sinful person, 

„ „ „ wretched person, 

u »> >* ghost, 

,, ,, ,, demon, 

„ „ „ person that came into the house, 

,, ,, ,, ,, that went out of the house, 

„ „ „ „ that belongs to the house, 

„ „ » M that is a stranger to the house, 

„ „ myself ( the person that re- 

moves the evil eye ), 

whosesoever it might be, let it all go to the hearth 
( fire ),* 

With these words the mixture is thrown into the 
fire. The practice is not restricted to young children 
only. On some special occasions this rite is per- 
formed over grown-up people also. For example, 
when the newly married couple first comes home the 
mother of the bridegroom performs the rite over the 
newly married couple. 


555% q€r. 
a 



CHAPTER Vin 


JATAKARMAN 


( Part Second ) 

The significance of certain terms, j. e. Medhajanana and 


The terms Medhajanana and Ayusya are significant. 
They are expressive of the intention that would be 
at the root of a certain rite and not of the rite itself ; 
80 they could be used for any rite, which, according to 
the writer’s view, is prescribed to fulfil a certain in- 
tention, The word Medha means intelligence and 
janana, production. So Medhajanana means pro- 
duction of intelligence and when used as a name for a 
certain rite, it comes to mean ‘ a certain thing per* 
formed to cause the production of intelligence’. Satra- 
karas have used this term according to their own 
views. Let us see how they use it. 


5 .. 

S'. 

K. 

H. 

P. 

G. 


( use the term Medhajanana for the rite of 
whispering into the child’s ear. 

( use the term Medhajanana for the rite of 
feeding the child with honey etc. 


So we see that the Sutras of the l^gveda call wMs- 
pering into the ear Medhajanana, while H. P. and 
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-call feeding the child Medhftjanana. Bf. Up. does, not 
mention this term, though it contains both these rites 
-in the Jstakarman, namely “ Karpayor japal^ ” .and 
*“ PrS^'ana. ” 

As we shall see in the next chapter ( a suggestion 
about the origin and development of jatakarman ), 
that rite has the production of intelligence as one of its 
aims and that aim is made still more clear by A. by 
prescribing a ?.c ( cp. Khila 29. 2 ) to be recited at 
the Medh^ijanana. 

“ Medham te deval? savita 
Medham devi Sarasvati 
Medham te As'vinau devau 
Adhattam puskarasrajau ” 

This means : May god Savita put intelligence into 
you ; may goddess Sarasvati put intelligence into you ; 
may the gods As'vins, who wear wreaths of lotuses, 
put intelligence into you. 

In H. P. and G. Sutras, however, the term has shift- 
ed from “ Karnayor japah ” to “ Pras'ana” and there 
is no reason to think that it was very wrongly chosen. 
If “ karpayor japah ” could be a help in producing 
intelligence, why not “ Pras'ana ’* also ? The name 
recorded the desire of the performer and for that 
.recording these sutras seem to choose “ PrAs^ana 
which is perhaps older than “ Karpayor japah- ” 

This change, though it does not speak of any in- 
appropriate use of the term, yet helps to record a» 
. «oft of development in the Jatakarman. 
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( a ) In Bf. Up. “ Karpayor japa^i ” is accompanied 
“by the whispering of the word, “ Vak ” into the child’s 
«ar. And from the foregoing sentences of the same 
( By. Up, VI. 24.-12-18 ), we find that this JAtakarman 
is to be performed in the case of that child which is 
brought into the world by the father with the parti- 
cular desire of making him well-versed in the Vedas. 

( b ) This root idea in Bj. Up. we find in a develop- 
ed and definite form in the Sutras of the IRgveda. 
Tor they mention this Karpay or japabas MedhAjanana. 

( c ) H. P. and G. represent the third stage in the 
development of the Jatakarman. The name Mejlha- 
janana was quite well-known and taken to be an 
essential factor of the Jatkarman. 

But the tradition that it was in the beginnings 
accepted for karuayor japab, to amplify the original 
idea of the By. Up. Jatakarman, was forgotten and 
so they thought it appropriate to use that term for 
PrAs'ana, which is an equally important rite, and, 
regard being had to the child’s age, superior ta 
karnayor japab. 

Now we turn to the other term Ayusya. Faraskara 
uses this term for karnayor japab and the verses to- 
be recited in the ear are : 

Agnir Ayusman 
Sa vanaspatibhir ayusman 
tena tva ayusA 

Ayu^mantaiii karomi, , 

•* which means : Agni is long-lived ; he is long-lived' 
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/through the plants. I make you long-lived with 
that life.” 

A gain M. has used this word Ayu§ya in the J&ta- 
karman. He, however, does not use it for any of the 
rites, but for the preliminary sacrifice. The oblations 
"to be offered therein are intended to bring long life 
to the new-born child. 

Hillebrandt seems te have accepted the terms as 
FS>raskara has used them. 

Now I come to the examination of the first tentative 
terms, which I have used in the beginning. They are t 
( a ) Karpayor jap ah. 

( b ) PrSs'ana. 

( c ) NEmakaraua. 

( d ) StanapratidhSna. 

( e ) Measures to keep off evil. 

The terms ( c ) and ( d ) are clear. 

( b ) PrEs'ana, I take it as it is and not ( as H. F. 
and G, have named it ) as Medhsjanana. As regards 
the fifth or the rite ( e ), I find it advisable to treat 
it separately, since there are so many rites which 
have that end in view, and are scattered throughout 
all the sutras. 

I am not inclined to take Ayusya as a separate 
jrite since it is only twice mentioned, once by PSraskara 
as Karpayor japah and the other time by M. who 
names the preliminary homa as ayusya. No doubt, the 
desire for the long life of the child is present through- 
out the ritual, but if the references are numerous and. 
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they are at the same time quite insignificant. liti 
every rite, where there is an attempt to amplify it a. 
little, is always supplemented by some whisperings, 
breathings, etc., which all are expressive of the^ 
desire to procure long life, and I do not find any 
important rite where this idea is so prominent that it. 
could be said to form an independent rite. 

Lastly, I come to Earpayor japab. It is clear that 
it has the best claims for the term MedhSijanana. But. 
there is some more significance behind it. It is an 
attempt to establish the relation of father and son, or 
the father’s acceptance of the son. It is a sort of 
greeting. We find this act of whispering into the ear 
repeated when the father returns home after a journey 
( A. 1. 15. 10 ), That means that this ceremony is to 
be performed whenever he meets the child, after a 
long period. It seems to be a sort of greeting, in 
which the father used to greet a child, in the manner 
mentioned above, and it seems not inconsistent that 
the Bjh. Up. used it in its description of the Putra- 
mantha. For, there, the father procreates the child, 
with the particular desire of getting a learned son or 
daughter, well- versed in the Vedas, and so it is in 
keeping with the idea that the father was asked , ta 
greet the child with the word Vak. For, no other 
greeting could be so appropriate as this word for a son 
whom one wished to become learned, and T am in^ 
olined to explain this rite as greeting the child. So- 
according to the revised division, my division of ntea: 
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is as follows : 

( a ) Greeting the child. 

. ( b ) Feeding the child. 

( c ) Nama-karaija. 

(d) Stana-pratidhSna. 

( e ) Measures to keep off evil. 

( f ) Preliminary sacrifice. 

It is worth noticing how the rite has evolved itself 
into a huge growth ; and some of 
The peculiarities the rites have disclosed quito 
of its growth. peculiar offshoots. Let us men- 
tion them briefly. 

( a ) In the Ka^haka the absence of popular rites is 
remarkable. Even Pras'ana, which undoubtedly be- 
longs to the popular pre-Vedic customs, has been 
given a religious touch by the mixing of the remnants 
of oblations with the curds and honey, which is to be 
given to the child to drink. 

( b ) In this point of giving a religious touch to 
the popular rite, M. and V. agree with Ka'^haka, a e 
they generally do in other respects. 

( c ) The Hasta-grahapa in Bh. and the Parid3na in 
J. are quite peculiar and seem to be copied from the 
ITpanayana. 

( d ) The ceremonial in Paraskara is quite singular. 
Five Brfihmapas are required to sit round the child 
and say Prapa, Apana, Vyana, Udana and Samana. 
This seems to be an expansion of the rite of breath- 
&gin accordance with IJpani§adic ideas. 
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( e ) Lastly, H. has recorded quite a covel develop* 
ment. A stone is to be placed on the ground ; on the 
atone, an axe ; on the axe some golden thing and then* 
turning them upside down so that the stone . comes 
uppermost, the child is to be placed on it; and then 
the verses are to be repeated. It is undoubtedly 
fashioned after the words ‘ As'mS . bhava, paras' ur 
bhava, hiranyam astjtam bhava’, which are used at 
the time. 

Now we proceed to the order of rites. The follow. 

ing rites are present in the ritual : 

The order of rites. I. The religious rite : Homa 

(sacrifice). (H) 

II. The complementary rites: 

( a ) The Vedic rite: Greeting ( Gr ) 

( b ) The popular rites : Feeding ( F ) 

Name-giving ( Ng. ) 
Stana-pratidhana ( Sp. ) 


III. The minor rites. 


Measures to keep off evil. 


( 1 ) Bath 

(M 

( 2 ) Tying gold round the wrist 

(tg.) 

( 3 ) Holding a pot full of water 

(hw) 

( 4 ) Whipering over the mother or the ground 


( wm) 

Along with these rites there are the four minor 
rites, which have been already mentioned, and, since 
they form a part of the “Ghreeting” the Vedic rite, they 
have not been mentioned separately. And yet there 
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are so many ‘whisperings over’, and ‘breathings over*, 
"that ,it is not possible, and perhaps not necessary 
also, to mention them, without piaking it a tedious 
reading. Let us confine ourpelves , only to the 
important ones. 

■Group L — 

The Br. Up. mentions. 

H. G. F. Ng. St. Wm. 

The religious rite is followed by the complementary 
Tites, which are again followed by a minor rite. 


Sutras of Rgveda. 



A. F. 

G. 


"S'. F. Ng. F. 

G. 

tg. 

K. F. Ng. F. 

G. 

tg. 

Feeding seems to be followed by greeting in 

general. 


A. gives fewer rites as usual ; others insert the secret 
name and another feeding between the greeting and 
the first feeding. The greeting again is followed by a 
minor rite. 

Sutras of Samaveda. 


G* 

Ng. 

F. 

F. 

j. 

Ng. 

F. 

Paridana 

Kh. 

Ng. 

F. 

F. 


The ceremonial of the Samaveda Sutras is not very 
xsomplicated. It is a question whether Ng. should be 
called a rite of Jata-karman since it goes with SosyantI 
homa, i. e. the sacrifice for the woman in labour. G. 
and £h. give two feedings and J. mentions the pecu- 
liar rite of Paridana ( hanging over the child ) after 
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the feeding. 

Group II of the three Black Yajurveda Sfitras. 

M. H. F. G. Sp. 

«a. Ng. H. F. andSp. 

V. G. urg. H. F. and Sp. 

This group does not seem to have any particular 
order. 

In the EA^haka the greeting is absent. In ES. and 
V. there seems to be an attempt to combine the two- 
rites, namely feeding with the Stana-pratidhSna. 

Group III 

The remaining Black Yajurveda sQtras with P. of 
the White Yajurveda. 


B. 

H. 

Ng. 

G. 

F. 

Sp. 

hw. 

H. 

Bh. 



G. 

F. 

Sp. 

hw. 


Ap. 

G. 

NG. 

F. 

b. 

F. 

Sp. 

hw^ 

H. 


F. 

b. 

Sp. 

hw. 


P. 



F. 


G. ( mention of 

!pr 


aWR etc. ) St. hw. 

It is not possible to find out any order out of these 
rites. It could be remarked that the bath ritual is 
found only in this group and three of the four 
peculiar rites occur here. The ritual seems to have- 
grown at random. 

A anggestlon on tbe origin and development of tie 
Jatakarman and Namakarana. 

On a survey of the ritual of the Jatakarman we. 
find -it to be made up of the following rites: 

( I ) Greeting the child. 
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( II ) Feeding the child. 

( III ) Conferring of a secret name. 

( IV J Stana-pratidhftna. 

( V ) Measures to keep off evil. 

Bites II to V seem to have their origin in 
popular customs of pre-Vedic times. Among many” of 
the primitive tribes, which exist to this day we find, 
similar customs and ideas to be present and so it is. 
quite likely that the primitive Indo-European society 
had them also; when they migrated eastwards those 
customs either accompanied them or they copied them 
from the native Indian people, who were already 
tCiere. It is not possible to know whether these rites 
were accompanied by recitations, still in the Vedic 
period, the verses which we now find in Upanigads 
and sUtras were intended to be recited with them. 

The first rite, however, seems to be a Vedic one; for 
in the Br. Up., where the Jatakarman first occurs, there- 
it has a special purpose. The Garbhadhana rite, 
which precedes this Jatakarman is a rite for 
securing a particular kind of a son or a daughter, 
who would study one or two or three Vedas or 
who would be very learned if the child be 
daughter ( Br. Up. VI. 4-12-18 ). And a particular 
JBrtakarman is to be performed for that child that, 
has been brought into this world for this purpose. 
That explains the whispering of the word ‘ Vak ’ into- 
the ear, which means speech, i. e. the sacred ^eech. 
or Veda. This whispering in the ear is a way of: 
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greeting the child according to the S'atras (A. 1. 15. 10) 
and it is quite appropriate to greet the child with the 
word Vak, when the child was hoped to be specially 
well- versed in the. Vedas. 

The connection of the mother and the child is quite 
clear; but to the primitive eye the connection of the 
father and the child is not clear. And such attempts 
of establishing the visible connection between the two 
are possibly at the root of this custom, which later on 
■came to be a form of greeting. From the description 
of this rite, which has been so considerably amplified, 
we find that it was the most important rite in the 
Jatakarman. 

The name Medhajanana which is given to one of the 
two rites, namely greeting and feeding, strengthens this 
suggestion. For the prospective well-versed scholar- 
as soon as he was born,- the production of intelligence, 
was absolutely necessary. 

In the pre-Vedie period feeding was perhaps the most 
important rite; for, as we have already seen, some of 
the Satrakaras mention this feeding as the MedhS- 
Janana. The same purpose of the production of 
intelligence was expected to be fulfilled by this feed- 
ing. The verses which accompany this feeding, “ I 
■offer l^gveda in you " ( H. II. 1. 3. 9 ) make this idea 
still more clear. 

Now we turn to the third rite, the conferring upon the 
child of a secret name. No doubt in pre-V edic times 
it must have been a very important rite; for by this 
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secret name, one was supposed to escape the evil spirits^ 
It is a question whether the other name was given at 
the same time, i. e. in the course of the JEtakarman* 
Perhaps it was given at the same time as is done 
among other people and later on it was separated from 
the JEtakarman and made into a separate rite. It is. 
also possible that a name was chosen immediately 
after birth without any ceremonial act, but after some 
eight or ten days, when the child and the mother were 
a little stronger or free from the powers of evil, -which 
were supposed to be present — , the ceremony of name- 
giving was celebrated by inviting the neighbours and 
giving them a feast or something like it. In the 
Smytis where the Slltras are numbered, the Jatakarman 
and Namakarapa are taken as two different SamskEras. 
(M. II. 20, 30. Y. 11.12 G. VII. 12. 14.) 

But from the descriptions of the G^hya-Siltras it 
does not follow that they are necessarily two different 
SainskSras. We find, moreover, the secret name shift- 
ing from Jatakarman to the Namakarapa, where 
naturally it was thought to fit better when the Nama- 
karapa was developed into an independent Sainskara. 

From the accompanying chart some information 
could be got as to the development of the SamskSra 
!N‘Emakaraua. 

From the accompanying chart the following points 
are clear. 

( a ) Nearly in all cases the Nsmakarana follows 
the Jatakarma. 
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Only in Qobhila and Eh&dira the Ni§kramana 
intervenes. The reason of this intervention might be 
that they have prescribed the lapse of one hundred 
nights ( as an alternative to ten nights ) before the 
ITsmakarana is performed. The Niskramapa is to take 
place after three months, i. e. after the lapse of ninety 
nights, and so it preceded the Hamakarana. 

( b ) According to A., S., and K. Sutras of the 
^gveda and B., Ap. and H. Sutras of the Yajurveda 
the two rites form part of one and the same paragraph, 

( 0 ) According to M., Bh., Ka., V. and P. Sutras of 
the,yajurveda and J. of the Samveda the ITamkarapa 
immediately follows the Jatakarman, though they 
might be said to begin a new paragraph. 

The word “ atha ” which denotes the begin- 
ning of the rules of a new rite is, however, remark- 
ably absent, except in Jaimini, who begins it with 
■“atha ” ( eni ). 

( d ) The next point is to the relation of the se- 
cret Name regarding the two rites. Perhaps it is 
better to do it with a diagram. ( Refer to page 96. ) 

In short, the following could be said to be the 
process of the evolution of the J&takarman and then 
that of the N&makarapa out of the Jutakarma. First 
we take the Jfttakarman. 

(a) In pre-Yedic times there were some customs, 
such as feeding the child and conferring of a namo 
upon it, among the Indo-European tribes, which migra- 
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ted eastwards. The question, whether they brought 
these customs with them or whether they accepted 
them from the native people with whom they came in 
contact, cannot be answered definitely. These customs 
are so common among all peoples that the details of 
these two rites, which we have come to know 
from the Br- Up., as the oldest source on the subject, 
must be a mixture of the customs of both peoples. 
Further sorting does not seem to be possible. 

( b ) From the Bj. Up. ( VI. 4. 24 ) we come to know 
of a process of Jatakarman. This was to be performed 
when the father desired the child for the special pur- 
posa of studing the Vedas. The primitive customs 
were supplemented by the greeting of the child by the 
father and the whole was given a touch of Vedic reli- 
gion by the addition of a sacrifice to the ceremony. 
This Jatakarman was, however, voluntary and not com- 
pulsory nor does it seem to be very common. 

( c ) We find that in the Sutra period the rite had be- 
come very popular, since there was a great zeal for 
the study of the Vedas, and so it came to be included in 
the Gyhya-Satras as a rite to be performed at the birth 
of every child. 

The voluntary character of the feature, however, 
liad vanished. 

( d ) Now let us think of the Namakarapa, the confer- 
ring of a name upon the child ; it was perhaps done at 
Ihe same time, as can be seen from the Br. Up. and the 
first group of Sutras ( refer to page 82 ). The secret 
7 
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name and the qualities of an ordinary .name are also 
discussed together. 

Now follows the development of the NEmakarapa. 

( e ) According to the first group of Sutras the Jftta- 
karman[and Namkarana make one rite (refer to page 82). 

S'., of this group, however, mentions one name 
on the tenth day for ordinary use. And this was the 
nucleus, which later on developed into a separate rite. 

( f ) In the Sntras of the second group ( p. 83 ) we 
find this originally social ceremony transformed into 
a religious rite. 

The importance and propriety of a secret name 
seem to be forgotten and it was shifted from the«JEta- 
karman to the new Namakaraua ; perhaps it was a 
better arrangement to transfer the name-giving to 
the Namkarana rite. 

The Kathaka Sutra of the second group ( p. 36 ) 
represented a further phase of this development. It 
mentions a secret name in the J&.takarman. And 
in the Namakaraua at the time of name-giving it writes 
“ tad eva nama dhiyate ” ( Ka. 36 . 3 ), i. e. the same 
name ( which is given in Jstakarma ) should be given. 
The compiler of the Kathaka Sutra knows the existence 
of two names, but does not seem to know that the first 
name was a secret name. 

( h ) The commentators of Kathaka, namely, Deva.- 
pila and Aditya-dars'ana, represent a still further 
phase of things in this development. For while com> 
meuting on the sUtra “ putre jate nEma dhiyate ” ( K&. 
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34. 1 ) they say that the father should think and 
■decide in his mind what name he should give to the 
■child on the tenth day. 

The other sutra “ tad eva nama dhiyate ( Kfi. 36. 3), 
they explain as meaning “he should give the same 
name> ae was thought of on the first day, ” 

In the explanation of the next Sutra “anyad iti eke’ 
-tljiey mention the old tradition of giving two names. 
From this explanation of the sutra “putre jate nama 
dhiyate ” one is inclined to think that in their times 
the existence of two names also was nearly forgotten. 

( 1 ) The Samaveda Sutras of the third group re- 
pres€itit quite a peculiar growth. They seen? to belong 
to a later period of S'utras and these sutras seem to be 
written in a time and in that part of India when and 
where the two rites were already fairly separated. 

The secret name is altogether absent in both of 
them, i. e, the Jatakarman and the Namakaraua. The 
reason of this absence, however, seems to be that it 
was never in the Jatakarman in the beginning. They 
had already put it in the Sosyanti-savana, 
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NAMAZARANA 

The SaiiiskEra Nd.inakaraua ( sometimes NSmakar- 
man ) is comparatively very short and simple ; it 
could be said to be the continuation of J&takarman. Ini 
point oi intricacy of procedure, it is something like- 
Annaprd>s''ana, where the principal rite has been 
supplemented only by the religious rite. But in point 
of importance, it is much superior to AnnaprSs'ana ; in 
some respects superior to Jatakarman also, especially 
from the social point of view. 

As the term NSmakarpa indicates, it is the rite or 
conferring a name on the new-born child. 

The time prescribed for this Saipskara is on the 
tenth or the twelth day, when the mother has left 
the child-bed. Satras of the Rgveda and Yajurveda 
prescribe the tenth day in general as the proper time,. 
Only Bau. ( 2. 1. 23 ) and Hirapyakes'in ( 2. 4. 6 ) 
prescribe the twelfth day also. 

The Jaimini Sutra of the Ssmaveda also gives the< 
twelfth day or someday in the first fort-night ( i. e. the* 
bright fortnight ) of the month, when the moon would 
be in conjunction with an auspicious constellation ( 

IL. 9 ). Gobhila and Zhadira ( G. 6. 2. 8. 8 andZh. 2. 3. 
) prescribe a day after the lapse of ten nights and 
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extend the limit as far as the lapse of a himdred nights 
or even one year. 

The mother and the child take a bath in the 
morning and the house is washed clean ( H. 2. 4. 7 ). 
According to the Kausitaki and the EA^haka ( 36. 7 ) the 
oblations are tc be given in Satikagni ( Ee 36, 1. E. 1. 
24 d ), but BhSradvAjS ( 1. 26 ) and Hiraijyakes'in ( 2. 
4. 3 ) say that the SntikAgni should be removed and 
the usual Gfhya-agni or AupSsana-agni should be 
prepared. The mother and the child put on new un- 
washed clothes and then the mother, covering the child 
with a clean peace of cloth, hands it over to the father 
from south to north, with its face turned towards the 
north. The father is sitting to the west of the fire on 
the Darbha grass, pointnig northwards. Here Gobhila 
makes a peculiar remark ( G, 2. 8. 9 ). He says that 
he, who is to perform the rite, should sit behind the 
fire on grass pointing northwards. Generally the father 
is expected to perform all the rites and so this pre- 
scription of Gobhila is rather noticeable. The mother 
then goes behind the performer and stations herself to 
the left on the north-pointing grass. Now begins 
the preliminary Sacrifice. As'valayana is silent as 
nsual, but the other two Sutras of the ^gveda, namely 
the S&hkhayana and the Eausitaki ordain that oblations 
should be given to the day ( tithi ) on which the boy 
is born, and then to the Naksatras and the deities of 
the Nakgatras of the day of birth, of the preceding 
and of the following dlys. So there are seven obla- 
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tions together ( one to the day of the birth, three to 
the three constellations and three to the deities of the 
three constellations ). Then follow three more obla- 
tions with Reas Nos. 53, 98, 13. 

These ten oblations are to be given from the mess 
of food that is cooked. 

The name which is to bo given is to be disclosed at 
the end of these oblations. 

The Manava, Apastamba and Paraskara of the White 
Yajurveda do not prescribe any preliminary sacrifice 
but only mention that on the tenth day a name should 
be conferred on the child and then proceed to* the 
details of the name-giving. 

According to the other Sutras of the Yajurveda, 
namely Baudhayana, Bharadvaja, Hirapyakes'in and. 
Kathaka, the preliminary Sacrifice is performed. As we 
have already seen, it is to be performed in Aupasana 
agni accordidg to Bh. ( 1. 26 ) aiid H. ( 2. 4. 8. ) and in 
Sutikagni according to Kathaka ( 36. 11. ). 

The customary oblations which these Sutras always 
prescribe are also prescribed here. For instance, Bau^ 

( 2. 1. 24) prescribes oblations with No. 12. 

Bharadvaja prescribes veises Nos. 129, 131, 128, 127, 
225, 226, 119, 71. Hiranyakes'in ( 2. 4. 8-9 ) prescribes 
verse No. 129. and twelve others and adds to the 
number the other customary oblations Nos. 67, 108, 
114, 267, 115. 

The Varaha ( 2 ) does not presflltibe any definite obla- 
tions but only says that in the Saipskaras to be performed ' 
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for the child, the Sthalipaka prepared should be either 
for the deities Agni or for Prajapati. “ When there i» 
no special mention, ” he adds further, “ the deity for 
hoys is Agni and for girls Aryama. ” 

The Kathaka prescribes four oblations which are 
.verses Nos. 82, 81, 159, 163. The Sutras of the Sama- 
veda do not mention any particular oblations. 

The Khadira does not give any special oblations. 
Gobhila ( 2. 8. 12 ) says that oblations to be offered 
should bo to Prajapati, to the Tithi and the Naksatra. 

Jaimini (1. 9) explains that in the case of rites, to be 
per,formed for a child, the deities are the constellation, 
the deity of the constellations and the day on which 
the child is born. All oblations should be made to 
them. Then he gives a list of deities- Agni, Dhan- 
vantari, Prajapati, Indra, Vasus, Rudra, Adityas and 
Vis've devah -who could be given oblations. All gods 
are pleased, when these deities mentioned above are 
offered oblations. 

The rite has only one important item and that is 
the conferring of the name upon the child. The 
intricate procedure of the Jatakarman rites is absent. 
As soon as the preliminary Sacrifice is over, the Nama- 
kra^a follows or it would be better to say that the- 
sacrifice ends by the giving of the name. At the end 
of the last oblation, the name which is to be given is 
made public ( S'. 1-25. K. 1-25. Bh. 1-26 H. 2. 4. 11 
Kh. 2. 3. 10 ) and ^st told to the mother ( G. 2. 8. 18 
X>, 2. 3. 11 For it is said “ that the father and th& 
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mother and the fire should take my name first " ( T. 
S. ). There are, however, here and there a few rites 
connected with the Nsmakarana. 

The Eftthaka, for instance, is quite singular !n 
giving a long train of details. 

After the preliminary oblations some golden thine 
is to be placed in a brass vessel along with purified 
ghee, while reciting the verse No. 7. From that ghee 
some five oblations with verses Nos. 63, 216, 145, 123 
and 65 are to be given. He takes the golden ring out 
of the ghee pot while reciting Pavam&na and hands it 
over to the host reciting the verse in No. 123. , 

He washes the golden thing with verse No. 65. 
and ties it round the child’s neck. He touches his fore- 
head and recites verse No. 33. He smells the child’s 
head, reciting verse No. 12, and then causes benedic- 
tions to be pronounced. This long procedure is not to 
be found in other Sutras. M. v. G. and Kh. men 
tion this touching of the child at the end of the rite. 

The MEnava (I. 18. 4.) ordains that the father should 
smear his hands with butter, should heat them over 
the fire and, while speaking with Brahmapas, should 
touch the child with verse No. 9. The Varaha says 
that the hands should be smeared with butter and 
then the child is to be touched with verse No. 287. 
According to Gobhila ( II. 8. 13 ) and EhEdira ( II. 
3. 9 ) the father is to touch the sense organs (nose, etc.) 
of the boy and recite the verse No. 81. At the 
and of this recitation he utters the name to be given 
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II. 3 10 ). He recites the verse No. 81 and 
at the end gives the name (G. II. 8. 14). The name is 
to be first told to the mother. 

As to the qualities of the name to be given many 
details have been given. Nearly 
The qualities of the oil SatrakSras agree that the name 
name. which is to be given to a boy should 

begin with a consonant, should 
'Contain a semi-vowel and should have a Visarga or a 
long vowel at the end. It should have two or four 
syllables ( A. 1. 15. 4-5 ); six or eight syllables also 
( B., 2. 1. 25 ). As a general rule it should be 
made of even syllables. According to As'valSyana 
-one who wishes to have glory should choose a 
name with two syllables ; for religious lustre one 
with four syllables. It should have a k^t-suffix 
•and not a taddhita-suflBx ( V- 2 P. 1. 17 G. 2. 8. 15 ). 
It should be the name of a B§i or a deity or the name 
of a forefather (Ap. VI. 15. 9 ). The name of a Brah- 
mapia should end in S'arman, that of a Ksatriya should 
end in Varman, and that of a Vais'ya should end in 
Gupta, says P. ( 1. 17 ). As to the number of names? 
the general sense of the Sutras seems to be that there 
should be two names ; one named after a constellation, 
which is to be kept a secret and known to the father 
.and mother only, the other being used by all. 

H. ( 2. 4 ) prescribes that there should be a third 
mame for one who performs the Soma-Sacrifice. 

The name to be chosen for a girl should consist of 
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an odd number syllables, for instance, three ( M. 1. 18^ 
1 ). It should end in Da ( M. I. 18. 1 ; G-. 2. 8. 16 ) ors 
in A also ( J. 1. 9 ). 

On classification of the items one finds that it • is 
not at all an intricate rite, the 
The Order of Bites, religious Homa and the conferring- 
of a name being the only two 
outstanding features. This is the result of the analysis. 

I. The' religious rite, Homa ( H. ) 

( Sacrifice ) 

II. The principle rite. Namakarapa ( Nk. )' 

(the name-giving ) . 

III. The supplementary rite. (Hirapyabandhana (Hb.) 

( Tying of the gold round the wrist ) 

IV. The minor rites. ( a ) Abhimars'ana (Abh.)* 

( touching the child ) 

( b ) Avaghrapa (Avg.) 
( smelling the child ) 

This is the order of rites in all the Satras. 



[A. 


Nk. 

^ - 

S'. 

H. 

Nk. 


[k. 

H. 

Nk. 

K. Y. 

fB. 

H. 

Nk. 

first 

1 Bh. 

H. 

Nk. 

group ] 

i Ap. 


Nk. 

1 

1 H. 

H. 

Nk. 

K. Y. 

M. 


Abh. 

second 

K&. 

H. 

Ng.Hb. Abh. 

group 

V. 

H. 

Ng. Abh. 

S. Y. 

P. 


Ng 


Ng. 

Avg. 
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G. 

H. 

Abh. 

Ng. 

J. 

H. 


Ng. 

Kh. 

H. 

Abh. 

Ng. 


The procedure seems to be quite simple. The religi- 
ous Homa is always followed by the name-giving and 
that is all. 

Abhimars'ana is mentioned in Manava, KSithaka, 
Varaha, Gobhila and Kh§.dira. Except in Kathaka and 
Md>nava, it intervenes between the Homa and the 
principal rite. In Kathaka and Manava, it follows 
the principal rite. In AsValayana, Apastamba, Ma- 
nama and Paraskara the preliminary Homa is absent. 
Only Kathaka has developed the rite into a very 
complicated procedure, where the preliminary Homa 
and the Name-giving are followed by Hira^yabandhana, 
Abhimars'apa and Avaghrana. 
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niskramana. 

• • 

( a ) Saryadars'ana. 

(b) Candradars'ana. 

( c ) Ni^kramaijia. 

The rites mentioned above are similar in their cha- 
racter and so it would be well to take them together 
and then compare them. Let us proceed from Surya- 
-dars'ana. 

This rite is found only in three Sutras of the 
Yajurveda, i. e. in Manava and 
Suryadars ana’ K&tbaka of the Black Yajurveda, 
and in Fsraskara of the White 

Yajurveda, 

The time prescribed as suitable for this rite is the 
fourth month according to the Manava or after the 
lapse of a half of the third month according to the 
Xa^haka (M. 1. 19. I; Ka. 37. 1). A mess of cooked food 
is to be prepared in milk and with it oblations are to be 
offered with verses Nos. 44, 299, 219 ( M. 1. 19.3 ). 

The Ka^haka prescribes two kinds of oblations of 
ghee with verses No. Ill, 121, 73, 102 and then two 
more from the mess of cooked food with verse No. 205. 

Then a verse is recited in praise of the sun and the 
•child is shown the disc of the sun, while verse 
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liTo. 135 is being recited. In the EStl^aka the process- 
is inverted. The sun is first shown to the child with 
verse Ho. 26 and then verse No. 126 is recited m 
praise of the sun. 

FSraskara does not give any details but gives simply 
the time of this rite and the verse to be recited while- 
the sun is being shown to the child. 

Br&hmanas are then to be given a feast and a bull 
as the fee ( M. 1. 19. 5, 6 ). 

This rite is found only in the Sutra and in- 

stead of being an independent rite. 

Candradars ana‘ seems to be a part or rather a 
continuation of the first rite, 
the SUryadars'ana. 

Two oblations are offered with ghee and then two- 
more from the mess of cooked food. According to the 
Commentator Br&hmapabala the child is to be held to- - 
wards the moon with verse No, 26 and then verse 
No 137 is recited in praise of the moon. A mirror is 
to be given as fee. 

Like the Suryadars'ana and Candradars'ana this Ni§- 
kramapa is also a minor rite. Bau- 

Ni§kramana dhayana and PAraskara of the 
Yajurveda, Gobhila and EhAdira 
of the SAmaveda and Naus'ika of the Atharvaveda 
mention it. 

The time prescribed for this rite is the fourth month 
according to Bau. ( 2. 2. 1 ) and Paraskara ( 1. 17. 5 ), 
and the third day of the third bright half after tho 
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-child’s birth according to G. ( 2. 8. 1 ) and Zh. (2. 3. 1)* 
Baudhayana gives a complete religious appearance 
to the rite. Brahma^as are given a feast and the 
declaration of the auspicious day is also to be made. 
After the usual preliminaries some eight Svasti obla- 
tions, i. e. oblations expressive of good wishes from 
various deities ( Bau. 3. 2. 4-11 ), are offered. After 
this offering comes the Niskramana, the chief rite. 
They take the child out of the house and after having 
worshipped some outside shining objects ( bahyani ci- 
triyapi ? ), they honour Brahmapas by giving them 
three kinds of food, make them pronounce good 
wishes, circumambulate and then bring the child 
home. ( Cf. Ap. Gf. 3, 9 ). 

Paraskara, as in the case of the SHryadars'ana, 
simply says that the Niskramapa, the taking out of 
the child, is to be performed in the fourth month. 

Baudhayana ordains a cow to be given as fee. 

The Gobhiliy and the Khadira give quite a different 
description of the rite. The name Candradars'ana 
perhaps would have been more appropriate for it ; it 
resembles the Saryadars'ana in many respects. 

On the third day of the third bright fortnight after 
the birth of the child, the child is washed by sprinkl- 
ing over its head in the morning. The same evening, 
after the red light of the sky has disappeared, the 
father goes out and worships the moon, joining his 
hands and holding them upwards. 

The mother dresses the child in a clean garment* 
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:^nd hands over the child from south to north, with 
its face turned towards the north.^ Then she passes 
behind her husband and stations herself to the north 
of her husband. The husband then recites the verses: 
“0 woman with well-parted hair” (M. B. 1. 5. 10-12) 
and the following two, in praise of the moon and 
then hands over the child to mother,^ then turning it 
( from south to north ) northwards when he comes to 
the end of the third verse ( M. B. 1. 5, 12 ), and mur- 
murs that the boy may not come to harm and be torn 
from his mother. Then he pours water out of his 
joined hands, once with the verse, “What in the moon’^ 

( Mi B. 1. 5. 13 ) and then twice silently. So far Go- 
bhila and Khadira agree but in the last rite, i. e. in 
the case of pouring water out of the joined hands they 
differ. According to Khadira this pouring of water is 
done immediately after the handing over of the child 
to its mother; while Gobhila gives a different procedure. 
The rite is finished when he hands over the son to his 
mother and the pouring of water is to be done on the 
following bright fortnight after the first performance. 

The order of rites in the Surydars ancLt the Oandradars dUd 
and the N iskramana. 

The rites in the above-mentioned ritual being very 
few, it is not at all a laborious task to classify them. 

Suryadars' ana or Oandradars' ana. 


( ^ P/ 4 ( G. 2. 3. 2 ). 

( ^ ( G. 2 8. £). 
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The religious rite. Home. ( H )> 

( Sacrifice. ) 

The principal rite. Sllryadars'ana. ( SD-)* 

The showing of the sun. ) 
Gandradars'ana. ( CD y 

( The showing of the moon. ) 
The minor rite Upasthftna. ( )• 

( Prayer. ) 


Here we find that the principal rite is always follow- 
ed by the minor rite. This means that some praise 
has been offered to the deity, when the child is brought 
out and the sun or the moon is shown to it. But it ia 
a question, whether it should be called a separate- 
rite or whether only forms a part of the principal rite. 

The order of rites would be as follows. 


r 

M. 

H. 

U. 

SD. 


SD. ^ 

Ka. 

H. 


SD. 

u. 

1 

P. 



SD. 


CD, 

Ka. 

H. 


CD. 

u. 

The rite begins 

with the 

preliminary homa and 


followed by the principal rite; which in its turn is 
s^ain followed by the minor rite. Only in MBnava 
is the minor rite followed by the principal, while 
Pftraskara mentions only the principal rite. 

The Gandradars'ana, which is mentioned only by 
E&tbaka, seems to be fashioned after the SUrya- 
dars'ana and follows its order of rites; like the Shrya.* 
dars'ana the Candradars'apa also has three rites and the 
preliminary homa is followed by the principal rite. 
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which in its turn is followed by ihe minor rite. 
Ni^ama^ 

The ritual could be classified in the followinsr 
manner. 

The religious rite : Homa. ( H. ) 

( Sacrifice ). 

The principal rite : Niskramapa ( N. ) 

( The going out of the house. ) 
The minor rite : Candra-upasthSna. ( Cu. ) 

( The prayers to the mocm. ) 

The order of rites : 


B. 

H. 

N. 


*P. 


N. 


G. 


N. 

Cu. 

Kh. 


N. 

Cu. 


So we see that the nature of the rites of the 
Nifkramapa is the same as the rites of SOrya- and 
Candradars'ana. The order is also the same. The 
religious rite is followed by the principal rite, which, 
in ii» turn, is followed by the minor rite. In Baudhs- 
yana the religious rite has been mentioned, but it 
is altogether absent in the other three Sutras. 

Pfiraskara mentions only the principal rite, while 
Shadira and Gobhila of the Ssmaveda supplement the 
principal rite by the minor rite of Candradars'ana. 
This minor rite is more prominent there, so that one is 
tempted to ask whether the name Candradars'ana 
8 - 
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would not be more appropriate than Ni^kramapa * 

Suggestion on the formation of the Siiryadars'ana,,,the 
Candradars'ana, and the Ni§Jcramay,a and their relations 
to each other. 

These three rites do not seem to have attained to 
the importance which the Jstakarman or the Slmanto* 
nnayana enjoyed. 

The Sutras of the ll^gveda and one group of the 
Sutras of the Yajurveda, i. e. BhSradvSja, Apastamba 
and HirapyakesTn,- which is a southern group and 
seems to be the older one of the two groups of the 
Black Yajurveda,- are unanimously silent about them. 
The other group of the Yajurveda, i. e. the Munava, 
the Ka^haka ( but not the VSfEha, though it generally 
follows the Msnava, ) and Paraskara, along with 
Gobhila and Khadira of the Ssmaveda and the Eau- 
s'ika of the Atharvaveda mention it. 

Now as to their relations to each other. From the 
nature of these rites one is tempted to think that 
they form one and the same SaipskEra, only mentioned 
with three different names. 

The following points will help us to form some 
judgment as to their nature. 

( a ) The Candradars'ana is mentioned by only one 
Sutra, the Eathaka, out of fifteen Sutras and obviously 

8. 7he Sutias of theSSmaTeda sometimeB disolose a aort of attaohmeot 
to the moon. In Niskrama^a the moon is very prominent. In the tito 
OaibhSdhSna some oblations are ofiered to the moon ( D. 8. 6. 8 ; 7. 1. 
23 ). This is not found in the other Sutras. 
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seems to have been fashioned after the Saryadars'ana 
of the EE^haka Satra. 

The EE^haka seems to be of a later origin and 
discloses several peculiarities, such as the description 
of the Simantonnayana and the Puipsavana, this 
•Cendradars^ana being one of them. 

Let us leave out the Candradars'ana as a supplement 
to the Snryadars'ana and compare the other two, 
viz. {a) the Suryadars ana and {b ) the Niskramana- 

( 1 ) Both of these rites are to be performed in the 
fourth month or after the lapse of a half of the 
third month. 

( 2 ) Except in PSraskara ( it is a question whether 
in PEraskara they are to be taken as one or two 
separate rites ) nowhere have these two rites been 
mentioned in one Satra. The Satras which mention 
them always give one of the two; thus, 



Snryadars'ana. 



Niskramapa. 


Had they been two separate rites, they could have 
been found together at least in some of the Satras. 

( 3 ) The rites are nearly similar, the first is always 
a religious rite, i. e. the preliminary Homa. The 
second is the principal rite, i. e. showing the sun to the 
ohild or bringing the child out of the house. 

The principal rite is always supplemented by the 
praise of the sun in the Saryadars^ana or that of the 
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SUB or tild moon in tho KiskramaDia. 

These points lead one to think that it formed a 
Mngte rite in the beginning. The following sug^feetion 
eotfld, tfahrefore^ be made as to the origin of this 
Baipsk®^®' 

( 1 ) In the popular customs o£ pre-Braltmanical 
times, it is probable that there was a custom of 
bringing the child out of the house for the first time- 
with some ceremony. 

( 2 ) Evil spirits, which were supposed to be there, 
were likely to do harm to the child and so, now and 
then, some precaution was thought necessary to avoid 
the possible danger. For instance, the Sutika-lioma, 
( which has been given by various Sutrakaras, for 
example, by H. II. 1. 3. 7 and P. 1. 16. 4. 22 ) is meant for 
that purpose. It has been prescribed there with a view 
to avoid the evil influences harming the child in the first 
ten days. Similarly, when the child was first taken out. 
of the house some such precaution was thought neces- 
sary. This idea is present in Gobhila and Khadira. In 
the description of the Niskarmapa in Gobhila (2. 3. 4) 
the father hands over the child to the mother ; while- 
doing this, the last verse ( M. B, 1. 5. 12 ) which he- 
murmurs is, “ May this child never come to harm and 
be separated from its mother.” 

( 3 ) So, when the child was first brought out of the 
house, some Homa was performed and the first thing 
that was shown to the child was the sun or the moon 
•o that the other minor evil influences should be power^ 
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less against it. 

( 4 ) The practice continued and the custom of show- 
ing the sun or the moon to the child became so esta- 
blished that the rite, instead of being called Ni§kra- 
mapa, used to be sometimes called SOryadars'ana. 

( 5 ) Later on, when a selection of SaipskSras was 
made out of the whole gjhya ritual, — for they were 
ho longer in use in their entirety, — these different 
names vanished and it was looked upon as a single 
Saipskara, the Ni§kramapa. It is note-worthy that 
the Oautama. Sm^ti does not mention this Saipskftra, 
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ANNAPRAS'ANA 

This is a comparatively minor Samskara. In impor- 
tance it is inferior to the Jatakarman and the Caulat- 
hut superior to the Niskramapa. 

The first time when a child is fed with solid food 
is naturally celebrated with some ceremony, and if is . 
no wonder that in the days of sacrificial zeal, it was 
made into a Sainsk&ra by the addition of oblations to- 
various deities. 

The time for this Saipskara has not been very 
rigidly determined. The sixth month, in the opinion 
of nearly all the Sntrakaras, and the fifth also 
according to M. ( I. 20. 2 ), is the right time for this 
Saipskara. The Kathaka again shows another peculiar 
feature by suggesting one more alternative, viz. that 
the time to be chosen may be after the teeth hav» 
come out. 

The day to be chosen is, as in the case of all other 
SaiuskSras, a day in the bright fortnight of the 
month, when the moon is in conjunction with an aus- 
picious constellation. The rite begins with a preli- 
minary sacrifice. Oblations are offered, according 
to the Sutras of the Rgveda, accompanied by verses 
ITo. 18, 213, 200 and 66. 
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The Sutras of the Yajurveda prescribe in the 
beginning oblations accompanied by the following 


verses ; 

M. 

Verse No. 18. 

B. 


„ 37. 

H. 

t9 

„ 67, 108, 114, 267, 115, 162, 218, 105 

K&. 


„ 51. 

P. 

99 

„ 124, 300, 173. 


The Sutras of the Samaveda do not prescribe any 
homa, or any oblations in the beginning. After the 
Sacrifice ( according to S'ahkhSyana and Zausitaki ) 
the father recites verse No. 1, “ O Agni, thou givest 
long* life ” ( 9g. IX. 66. 19 ) ( S'. 1. 27 & K. 1. 27 ), 
and then with the recitation of verse No. 289, “ O 

earth, be soft ” ( Rg. I. 22. 15 ), the child is to be 
seated behind the fire on the Darbha grass, pointing 
northwards ( S'. I. 27. 9. K . 1. 27 ). Then the father 
takes curds, honey and ghee together ( H. 2. 1. 5 ) 
and the prepared mixture is thrice given to the child 
to drink, with verse No. 192 “I put Bhub into thee” 
( H. 2. 1. 5 ). The solid food is given to the child 
with the verse ( No. 181 ), “ I give thee the juice of 
waters and herbs to drink ”. 

Other Satrakaras do not prescribe the feeding with 
curds, honey and ghee etc. first and with solid 
food next. They say that those things should be 
mixed with food and then given to the child to eat. 
According to Faraskara the father takes his food first; 
when he has finished his dinner he mixes all kinds of 
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^ood and then, taking a small quantity out of that 
mixture, he gives it to the child to eat. 

The following Mantras are used by various Sotra* 
kSras at the time of giving food to the child. 


A. 

Verse 

No. 

18. 

Za. 

11 

99 

18, 

J. 

11 

99 

18. 

S. 

9) 

99 

187. 

z. 

99 

99 

187. 

M. 

99 

99 

19. 

B. 

9> 

99 

228. 

B. 

99 

99 

188. 

Bh. 

V 

99 

188. 

Ap. 

99 

99 

188. 

H. 

99 

99 

188. 

P. 

99 


297. 

Zh. 

99 

99 

69. 

Zau. 

99 

9 * 

265. 


As to the choice of the food which is to be seleoted 
for the feeding, many kinds have 
Ghoioe of food been prescribed. Flesh seems to 
have been specially chosen : the 
flesh of a goat, if the father is desirous of nourish* ^ 
ment ( A. 1. 16. 2 ; S'. 1. 27. 2 ; Z. 1. 20 ); that 
of a partridge, when he is desirous of religious lustre 
( A. 1. 16. 3 ; S'. 1. 27. 3; K. 1. 27 ; Ap. 6. 16. 2 
Pl^askara prescribes the flesh of the bird Ati fcx the 
same end, i. e. religious lustre ( P. 1. 19. 11 ). Fish 
is prescribed when he is desirous of speed ( S'. 1. 27. 



akkafkas'ana 


191 


4 ; K. 1. 27 ; P. 1. 9. 9 ). 

PSraskara prescribes the flesh of a patridge for one 
■who is desirous of food ( P. 1. 9. 8 ) ; that of a BhBrad- 
Tija, when he wishes fluency of speech ( P. 1, 19. 7 ); 
that of k^kaca, when one is desirous of long life ( P» 
1. 19. 10 ) One who wishes to have everything should 
mix all kinds of flesh and feed the child ( P. 1. 19. 12 ). 
The Jaiminiya (1. 10) and the Kathaka (39. 2) prescribe 
that the sacrificial food should be mixed and that the 
•child is to be fed with it. 

It is worth notice that the Sfltras of the Pgveda^ 
one satra of the White Yajurveda and Paraskara pres- 
cribe the giving of flesh and mention various details. 
Apastamba suggests the flesh of a patridge, but it is as 
«n option and not as a necessity. He only mentions 
it as the view of some people. 

The Jaiminiya and the Ea-^haka prescribe no flesh, 
but only the sacrificial food. 

The Sutras of the Ssmaveda deal with the rite very 
roughly. In Jaimini the description of the rite is very 
short, while Gobhila and Ehadira are silent about it. 
But Rudraskanda in his commentary on the Nima- 
* karapa ( 2. 2. 34, 35 ) mentions this AnnaprSs'ana 
and says that though it is not given in the Shsdira, 
yet, as it is to be found in the other Sutras, it should 
be performed in the sixth month and that the verses 
used should be the same as those used at the time 
of the Medhajanana. 

S'shkhayana and Kausitaki write that the food left 
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after the feeding of the child should be eaten by th» 
mother. 

A cow ( B. 2. 3. 4 ) or a cloth ( 1. 20. 6 ) is to bef 

given as the fee to the BrShmsDas. 

The performance of this rite is comparatively 

simple. The following rites go to 
t or ir of n tt ^p vrhole SaipskSra. 

The religious rite ; Homa ( Sacrifice. ) ( H ^ 

The principal rite : AnnaprSs'ana. (Ap ) ^ 

* 

( the feeding of the child. ) 

The minor rites : (a) Upaves'ana. (TJ) 

( making the child sit on the ground. ) 

(b) Abhimantrapa. (A) 

( whispering of mantras over it. f 

(c) GhrtaprSs'ana. (Gh. P.) 

( giving the child ghee to eat. ) 

The Sutras of the !^gveda give the following order :•* 
A. Ap. 

S'. H. A. U. Ap. 


K. H. A. U. Ap. 

As'valSyana, as is usual with him, does not de-*" 
scribe the rite in details ; but S'ahkhyayana and Kai^-^ 
§!taki have perhaps given it most minutely. For, 
As^alfiyana mentions only the principal rite, wMlo 
S'. and K. give the religious rite first ; then follow 
the two minor rites, namely, Abhimantrapa andt” 
Upaves'ana, and the principal rite comes at the end. 
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CAULA 


After the Annapras'ana comes the Caula. The wordT 
Cud& means a tuft of hair which is left on the head 
when the rest of it is cut ; the cutting of the child’s 
jhair for the first time and arranging them in locks 
was called Caula or It is explained 

•8 ‘ kriyate ctl(Ja yasmin karmapi tac caudam ’ and 
since • the cerebral dental 4 is inter*changeable with 
l^e cerebral lingual J, which has become already 
in the Vedic language a semi-vocalic 1, there is no 
difference, if we use either of the two terms ; Varttia 
( 4 ) and Jaimini (1. 11) use the term Jatakarapa- 
ifeeping of t wilted locks -in place of Cauda or Caula. 


The time prescribed for this ceremony is generally 
_ . the third year of the child ; minor 

^ alternatives, however, have been 

Jtere and there suggested ; 

in the first year ; 

completion of and in the 


8 . 


(2. 4. l)'j 
( 1. 28. 1) 
fl. 28 ) 

»h. ( 1. -8 ) 

1 ?. ( 2 . 1 . 1 ) 
?. ( 2 . 1 . 1 ) 


after the 
J-first year ; 
in the third year when it is not done 
in the first. 


1 Dalayor abhedatu 
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J. ( 1. 11 ) in the third year from conception ; 
B. ( 2 4. 1 ) I during the period of three years; 
M. ( 1. 21. 1 ) r in the third year but when the greater 

( 40. 1 ) J part of the year, i. e. more than 
eight months, has passed ; 

A. ( 1. 17. 1) 1 or lastly, as would be the custom of 
V. (4) I the family. 

Ka. ( 40. 8 ) J 

S^. ( 1. 28. prescribe it in the fifth year for a 
3-4 ) V Ksatriya boy and in the seventh year 

K. ( 1. 28 ) _) for a Vais'ya boy. 

The day prescribed for the performance is, as in 
the case of other SamskSras, a day 
The day in that half of the year when the 

sun goes northwards ( Udag-ayane 
M. 1. 21. 1; J. 1, 11 ) in the bright half of the month 
( M. 1. 21. 1 ; H. 2. 6. 2 ; Ka. 40. 9 ; J. 1. 11 ), when 
the moon is in conjunction with an auspicious con- 
stellation or under the constellation of the Punarvasus. 
M. ( 1. 21. 1 ) recommends the ninth day of the 
bright half and Ka. ( 40. J ) recommends a parvan-day. 
Gtobhila (2. 9. 3 ) has given a detailed list of 

the implements required for the 
The arrangement ceremony and their arrangement 
of the implements also. The other Stltras prescribe 
nearly the same. So let us begin 
with the list otf implements and their arrangement 
as ordained by Gobhila and then add whatever would 
be necessary according to the description of the 
various Satras. The implements include 
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( 1 ) twenty bundles of Darbha grass ; 

( 2 ) hot water ; 

( 3 ) a razor made of XJdumbara wood, to be used 
by the barber ; 

( 4 ) a mirror. 

The above-mentioned things are placed to the south 
of the fire ; to the north of the fire are placed cow-dung 
and a cooked mess of rice and half-cooked sesame. Four 
vessels of rice, barley, sesame seeds and beans are 
filled with the respective seeds and are placed on four 
corners of the fire that is kindled. The mother covers 
the child with a clean cloth and sits facing the 
east,* on grass pointing northwards, behind the fire 
and the person who is to cut the hair of the child, 
the father or some other person who cuts the hair 
( and not the barber ), standing behind them. 

Unlike the other Samskaras, this Samskfira is not 
supplemented by supplementary 
The nature of the rite or minor rites. The Homa seems 
to be the only religious ceremony. 
The rite of hair-cutting, however, has been amplified 
a good deal, which has rendered the whole procedure 
a bit complicated. 

The rite begins with a preliminary sacrifice as 
usual. The Sutras of the ?.gveda do 
The preliminary not prescribe any particular ob” 
lations. The SamkhSyana-gihya- 
samgraha, which is, however, a later recast of the 
SSfiikhayana-gyhya-satra, prescribes four oblations with 
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the Maha- vyahjtis. 

The second group of the Black Yajurveda ( M, Kft. 
and V. ) prescribes Jaya-oblations, to which the Virftha 
adds three more oblations, making them seven in all. 
The additional oblations of the VSrftha are accompanied 
hy verses No. 1, 51, 234. 

The first group of the Black Yajurveda Sntras ( B, 
Bh.Ap. H. ) prescribes the oblations which they usually 
prescribe for other rites ; Bau, prescribes verses No, 
134, 138, 55, 136. 

Bharadvaja and Hiranyakes'in prescribe verses No. 
67,108,114,267,115 and 105,218,162. 

Bh. adds one more, namely verse No. 17. 

The oblations according to Ap. are verses No. 129, 
131, 128, 127, 225, 226, 119, 71. 

Psraskara of the White Yajurveda prescribes an 
-oblation with ghee with the recitation of the Mahft- 
vyfihytis and verse No. 87. 

G. and Kh. do not prescribe any mantras for obla- 
tions. Budra-skanda, however, in his commentary on 
the Khadira, prescribes the three Vyahytis, with verse 
No. 187 and then four other verses. 

J. prescribes four oblations with the Maha-vyahytis 
and verse No. 187, and the fifth with verse No. 303. 

After preliminary oblations begins the real rite. All 
-the details of the act of hair-cutting are amplified and 
-are accompanied by the recitations of verses. 

The following is a list of details of the hair-cutting: 

( 1 ) the mixing of hot and cold water ; 
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4 ^%) rubbing of warm water round the head ; 

(2 a) the smearing of butter on the hair ; 

( 3 ) the putting of Kus'a-grass on the hair ; 

( 4 ) the pressing of the razor on the hair ; 

5 ) the cutting of the hair ; 

(5 a) the wiping of the razor ; 

( 6 ) the putting of the cut hair into cowdung j 

( 7 ) the bath after the hair-cutting. 

Nos. 1, 2, 3, 4, 5, 6 are common to all the Satras while 
Nos. 2a, 5a and 7 are to be met with here and there. 

Let us take them one by one and describe the pro- 
cedure laid down. 

1. 'After the preliminary sacrifice the ritual begins. 
The father or the performer takes hot water and cold 
water and mixes them while reciting verse No. 15 ; 
this verse No. 15 seems to be generally used by many 
Satras for this purpose. 

S'. ( 1. 28. 7 ) and K. ( 1. 28 ) use verse No.273 ; Bh. 
and H. do not prescribe any verse for this rite. The 
Y&rSha prescribes, in addition to verse No. 75, verse 
No. 266. 

M. (1. 21. 2) does not prescribe the recitation of versa 
No. 15, while mixing the hot with the cold water, but 
prescribes that verse No. 75 should be recited over the 
hot water. The Satras of the SAmaveda do not prescribe 
any verse for this mixing of the two kinds of water. G. (2. 

=9. 11 ) and Kh. ( 2. 3. 21 ) prescribe that the performer 
•should look at the water and recite verse No. 75, which, 
other Satras use for mixing them. J. (1. 11 ) writea 
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that the performer should take the water from the 
water-pot while reciting the two verses. Nos. 75 and 15,. 

2. After mixing the hot and the cold waters the per- 
former should take some of it and rub it round the 
child’s head from right to left. A. (1. 17. 7 ) pre- 
scribes that the father should take some of that water 
and smear it, along with some butter or curds, round 
the child's head from right to left. The verses to be 
recited are Nos. 75 and 47. 

S'. ( 1. 28. 11 ) and K. ( 1. 28 ) give nearly the same 
description. They, however, omit the rubbing of 
curds or butter along with water and, instead of saying 
that the water is to be smeared round the child’s head, 
going from right to left, they recommend the smearing 
of the right-side locks. The verses to be used are 
Nos. 47 and 113. 

( 2a ) According to the view of some. S', and K. 
further add, the hair should be first combed and then 
smeared with butter. The Sutras of the Yajurveda 
prescribe verse No. 47 for moistening the head with 
water. 

M., Ka and V. differ in the use of verse No. 15 like 
A. ( 1. 17. 7 ). 

Ka. ( 40-10 ) ordains that the water is to be applied 
while reciting “ May all, Brhaspati and Savitj, the Satya- 
dharman, allow it” ( verse No. 277 ) and then verse No. 
57 is to be recited. V. ( 4 ) prescribes that the same verse 
is to be recited over the water and then the hair is to be 
moistened with verses No. 15 and 47 . P. ( II. 1. 9 ) 
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prescribes the recitation of verse No. 280. 

The Sutras of the Samaveda prescribe nearly the same^ 
verses. G. ( 2. 9. 12 ) and Kh. ( 2. 3. 22 ) prescribe 
verse No. 47 and J. ( 1. 11 ) does not prescribe any 
verse for this rite. 

( 3 ) After moistening the head with water, three 
blades or bundles of Darbha should be held on the 
right look of the hair, in such a way that the ends of 
the Darbha should be turned upwards, i. e. towards 
the performer. G, ( 2. 9. 18 ) prescribes seven blades of 
Darbha and says that the ends of the Darbha should be 
turned towards the head of the child. The verse to be 
used at this time is No. 78. 

In this way the performer takes four cuts from the 
right side locks, reciting the following verses : 

Verse No. 240 for the first cut, verse No. 236 
for the second cut , verse No. 238 for the third cut 
and these three together for the fourth one. In the same 
manner, he takes three cuts from the left-side locks. 

M. ( 1. 21. 8 ), B. ( 2. 4. 14 ) and V.(4) prescribe 
verse No. 202 to be recited to the child, when the 
hair is being cut. Ap. ( VI. 16. 3. 11 ) prescribes the 
following verses : Nos. 240, 236, 237 and 238. 

Bh. ( 1. 28 ) prescribes the recitation of verses 
No. 217 and 237 when the hair is being cut. 

H. ( 2. 6. 9-11 ) gives four verses and says that 
they should be used while cutting the hair on the 
right side, behind, on the left side and before. They 
are verses No. 122, 240, 237 and 214. 

9 
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Q. ( 2. 9. 16 ) prescribes that the hair should be cut 
once with the recitation of verse No. 237 and 
twice silently. 

Kh. ( 2. 3. 26 ) prescribes that the same verse has 
to be repeated every time, while J. ( 1. 11 ) has given 
three different verses, which have been prescribed 
by all the other Sutras. They are verses No. 236 
235 and 233. So after taking three or four cuts in 
the above-mentioned way, the father should ask the 
barber ( M. 1. 21, 7. Ap. VI. 16. 10 Ka.40. 12 and V. 4 ) 
to complete the cutting of the hair by reciting verse 
No. 211 and when the barber is doing it, he should 
whisper verse No. 202. , 

J. (1. 11 ) gives the alternative of one to three 
Darbha blades, the verse to be used being No. 47. 

( 4 ) After the blades of Darbha grass are placed on 
the right lock of the hair, the razor is pressed on the 
head against the hair and the Darbha blades, the verse 
that accompanies this performance being No. 290 
(“ O axe, do not kill him &c.” ). 

S'. ( 1. 28. 13 ) and K. ( 1. 28 ) are of opinion that 
the hair and the Darbha should be touched first with 
the mirror and then the father should take the razor in 
hand, reciting the above-mentioned verse. 

B. ( 2. 4. 11 ) prescribes that he should first recite 
verse No. 106 over the razor and, taking it in 
the hand, he should place it on the head, with the 
recitation of verse No. 290. When the performer 
takes hold of the razor, verse No. 314 is to be 
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Tecited according to the prescription of P. ( 2. 1. 11 ). 
This verse is used by P. only, while the other S'utra- 
kftras use verse No. 290, as we have already seen. 

G. ( 2. 9. 15 ) and Kh. ( 2. 3. 17 ) prescribe a razor 
made of Udumbara, while the other Satras seem to re- 
commend the ordinary one. 

J. ( 1. 11 ) prescribes the recitation of verse No. 
133 while touching the hair with the mirror. 

( 5 ) After so many preliminary performances, now 
we arrive at the principal rite, i. e. the cutting 
of the hair. With the razor, which is already pressed 
against the hair, the father cuts a lock of hair, to- 
gether with the Darbha blades which lie between the 
hair and the razor. 

( 5a ) A. ( 1. 17. 16 ) prescribes that he should wipe 
the razor off when he has finished the cutting with 
verse No. 211. 

( 6 ) The hair which are thus cut are handed over 
to the mother or any other woman whose husband is 
living ( V. 4 ) or to some friend who is standing by. 
M. ( 1. 21. 10 ) and Ap. (6. 16 ) prescribe verse 
No. 74, when the cut hair is being given ( i. e. the 
cut hair and the Darbha blades ). Then it is placed 
in cow-dung or in a bunch of Darbha in such a way 
4ihat it would not touch the ground ( J, 1. 11 ). This 
ball of cow-dung or bunch of grass should be buried 
in the cow- shed, near the water or at the root of an 
XTdumbara tree ( Bh. 1. 28 ). In Saihkhyayana-Grhya- 
^aipgraha, it is recommended to bury the child’s hair 
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in a part of fertile land or near water. 

( 7 ) At last comes the bath. According to 
( 2. 4, 6 ) a bath is to be given to the child with hot 
'water, and verse No. 177 is to be recited during the- 
bath. 

Now for a while let us turn to the Gobhiliya and 
Khadira Satras of the SSmaveda and note the points 
where they differ from the other Sutras. 

The verses which accompany the details of hair- 
cutting are nearly the same. In the other Sutras they 
are to be repeated while performing certain actions, 
but in this case they are to be recited before doing 
those acts. The performer is asked to look at tho im* 
plement which is to be shortly used, and to meditate 
on a certain deity which has a connection with 
the implement. For example, at the commencement 
of the rite ( G. 2, 9. 10 ; Kh. 2, 3. 20 ) he looks at the 
barber, meditates on Savitf in his mind and recites 
verse No. 30 j “ Here has come Savitf with a 
razor ( in hand ). ” Then he looks at a pot, full of 
water, meditates on the wind-god VSyu, and recites 
verse No. 75 : ‘‘ O Vayu, with hot water etc. ” 

After moistening the hair with the water which 
has been thus consecrated, he looks at the razor made of 
TJdumbara wood or at the mirror and recites verse 
No. 305: “Thou art the tooth of Vispu. ” Then 
he holds the head of the boy and recites verse No. 
113 ( M. B. 1. 6-8 ), which S. and K, have used whiles 
moistening the head and B., while cutting the hair. 
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Four vessels, which are full of rice, barley etc., 
Are given to the barber and a cow is given as a sacri- 
ficial fee to the priest who attends to the rite or to 
one who performs the cutting of the hair in the place 
of the father. 

Very little has to be said regarding the order, since 
the whole rite is only one act of 
The order of cutting the hair. The details of 
rites. the hair-cutting are amplified and 

so there is very little chance of 
the rites shifting their order. In short, it can be said 
that Jthe religious rite is always followed by the 
principal rite. 

The religious rite : the Homa. ( H. ) 

The principal rite : the cutting of ( CH ) 

the hair. 

The supplementary rite : a bath. ( ® ) 

So this is the order of all the Sutras : H, CH, B. 

A Suggestion as to the Origin of the Caula- 
( a ) The Caula seems to have its origin among the 
popular customs of pre-Brahmanical times. Similar 
customs are found among the Slavonic peoples of 
South-Europe and other branches of the Indo-germanic* 
people. It has been seen that among primitive people 
hair and nails are looked upon as having some signi- 
ficance. Evil spirits are supposed to invade a person 

2. Indo-germanische Gebrauche beim Haarschneiden. von J. Kirate, — 
Sonderabdruck aus Analecta Graeciensia, Festschrift zum 42. Philolo- 
gentage in Wien, 1893^ 
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whose nails or hair they could get hold of : and hence: 
peculiar care has been taken about the cutting of the' 
hair and the nails. 

This belief led to the custom of celebrating the' 
first hair-cutting of the child with some religious ob- 
servances so that the evil spirits should be kept oS. 
Nearly all the Sutras prescribe that the hair which 
is cut has to be placed in cow-dung and are careful 
to note that it should be handed over to the mother or 
a person who is friendly and it is to be buried in 
order to prevent its getting into some wicked hands. 

(b) There»is, however, one more significance as to 
the custom of hair-dressing, which is the mark of 
the particular family to which the boy belongs. 
In the Satras, for example, in the K&thaka-Grhya- 
S'utra, ( 40. 2. 5 ), we find such instructions : 

( 1 ) Those who belong to the family of Vasis^ha 
should have their lock of hair on the right side 
of the head ( 40. 2 ). 

( 2 ) Those who belong to the families of Atri and 
KasVapa, should have their lock of hair on both 
sides of the head (40. 3 ). 

( 3 ) Those from the Bhjgu family should be shaved 
without leaving any lock ( 40. 4 ), 

( 4 ) Those of the Ahgiras family should have five- 
locks of hair. 

After initiation, the boy becomes a full member of 
the family, but the Caula can be said to be tha 
heginning of this membership. As the Slmanta is the 
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mark of the would-be mother, so the Caula also could be 
said to be the mark of a would-be member of the fami- 
ly. Among primitive people, at the time of initiation, 
the hair-dress of the boy was arranged in a particular 
way, as a mark of the tribe to which he belonged. So 
it is not impossible that the lock of hair should come 
to be regarded as a mark of the family. 

The idea of preventing the evil influences doing 
harm to the child by taking hold of the cut hair and 
the idea of having a mark of the family to which a 
person belonged seem thus to have given rise to the 
rite pf Caula. 

( c ) The placing of four pots on four corners of 
the fire is an auspicious rite, the pots symbolizing 
abundance of food. 

It may be added that the hair-dress has also some 
magic sense : as boys’ hair or certain fashions of hair- 
elasB indicate the belonging to an order or a social 
class (for instance, with the Teutonic people or with the 
Romans, where only the free-born man was allowed to 
wear uncut hair ; compare the modern rule in jails 
etc. ) so also the priestly caste, the medical man, or 
the shaman, of primitive people showed his profession by 
a special hair-dress. The best prooffor ancient India is 
the dress worn by a VrStya. 



CHAPTER XIII 


THE ORIGIN AND DEVELOPMENT OP THE 
UPANAYANA UP TO THE VEDIC PERIOD 

One cannot say definitely when and where the 
Upanayana ceremony had its origin. It is 
likely to have its germs in the primitive customs of 
the Indo-European^ society. But as no records 
are available, much has to be left to inference. It 
would not be out of place if one were to cast a cur- 
sory glance at the customs and ceremonies of various 
primitive tribes which exist to-day. 

(a ) The Nature of the Primitive Purificatory Bites. 

If one looks at the descriptions of some of the cus- 
toms amongst the primitive peoples, there is one 
thing, in particular, which strikes one most and that 
is the ceremony® of admitting a boy to the community. 
The age varies from seven to fifteen, but in all oases 
it generally does not exceed the age of sixteen, or 

1* It is more than doubtful whether there ever existed any society 
such as the Indo-European society, I mean the primitive society which 
was the parent society of tribes which migrated eastwards and which 
spoke the Indo-European languages; cf. Winternitz, History of Indian 
Literature. Vol. I. English edition, page 6; Giles, Cambridge History 
of India. Vol. I. Prof. Giles has named these people as ‘Viros.” 

2, H. Oldenberg, Die Religion dos Veda p. 471; Hambly, Origins 
of Education among primitive People, p. 12; Encyolopsedia of Religion 
and Ethics, Vol. VII. p. 316. 
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rather, the attainment of puberty. 

This ceremony consists of a number of tests, some 
of them being very hard, which the boy is required 
to^o through. Purifications by emetics, sweating, 
bathing, scrubbing with sand etc., begin the ceremony. 
Then the boy has to show his strength^ by hunting, 
wrestling, running etc., and thus to show the commu- 
nity that he is quite fit to join them and share their 
hard life. After these tests and after some preaching of 
moral precepts, the headman of the tribe ad- 
mits him to the community and declare him to be 
a fellpw with all his duties and privileges. Then he 
is looked upon as if born again into the community. 
He begins his new life^ as a responsible member of 
the community. He is no longer allowed to stay with 
his parents. In one case a dinner in company with 
his mother, prior to this ceremony, has been prescribed. 
The idea is that after this ceremony the boy cannot 
come and partake of his mother’s food. He is no more 
a child, but a grown-up person. So, this last dinner 
with his mother, prior to the ceremony, is demonstra- 
ted with some pomp. From the above ceremony, 
which exists almost universally in primitive tribes, it 
may be safely suggested, if not asserted, that in the 
primitive stage of the so-called Indo-European period* 

3. Hambly, Origins of Education, pages. 128-9. 

i, A similar custom has been prescribed tor girls also at the thres- 
hold of womanhood in some of the tribes ( cf. Hambly, OEPP. p, 281 ). 
Bat it would be better to deal with it in a separate chapter later on. 
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when the tribes which migrated towards the Sast and^' 
the West were not separated, some such custom of 
admitting a boy to the community, when he was on 
the threshold of manhood, must have been in vogue,- 
as one can deduce from the existence of the institution 
not only among the so-called primitive, but also among 
culturally advanced peoples. 

( 6 ) Th» Upanayana in the Indo—Iranian Period. 

The next stage of those tribes which migrated east- 
wards is supposed to be the Indo-Iranian® period, when 
the Indo-Aryans and the Iranian Aryans were not 
separated, but lived together. Owing to want of docu- 
mentary evidence here also, everything is left to mere 
conjecture. 

The following common points in the Vedic Upa- 
nayana and the Avestic Navajote could be regarded 
as possible features of the Upanayana in the Indo* 
Iranian society. The boy went through the ceremony, 
when he was not above fifteen® years of age. He 
wore a cloth^ round his body and a girdle® round his 
waist. After the ceremony he never parted® with the- 
girdle for a certain period and every time he per- 
formed a religious act he put” on the cloth. 

When we come to the Vedic period, however, we- 
can say something more confidently about certain 
phases of this ceremony. The earlier of 

5. Hillebnndt. Bitual-Literatar p. 11. 

6. 7, 8, 9. 10. Pehlavi Texts, SBE. Vol. V. p, 285-390. 

11. Winteiuitz. HIIi. p. 67. 
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the Rgveda furnish us with some material, -though 
it is scanty,— which leaves no doubt as to the existence 
of the ceremony then. It occurs in the third Ma^idala 
of the Rgveda. Two verses in Rv. III. 8 r^fer appa- 
rently to a boy newly initiated : 

<4 12 ^ well- clothed youth has come hither dressed. 
He becomes more excellent than when born. Wise 
sages full of pious thoughts, longing for the gods in 
their mind, bring him forth.’* ( 4 ) He^^ who has been 
born is born in the auspiciousness of days, growing up 
in the assembly and at the sacrifice. Wise, active 
men* purify him by pious thoughts ; the priest ap- 
proaching the gods raises his voice.” ( 5 ) 

These verses clearly suggest the idea of a boy in the 
Upanayana. They refer to a boy who has put on a 
very nice dress round his body and comes forth. The 
word Parivita is interesting here. It is derived from 
the same root, % to weave, which is also present in the 
word Yajhopavita, the present symbol of the Vedic 
Upanayana. The wise people lead him forth ( ). 

This verb has the same root as ‘ Upanayana ’ and by 
their leading him forth he is supposed to be born again 
o.'\i to have grown better, an idea which underlies tho 
L panayana, the special ceremony by which a man 
Ljcomes twice-born. 

G ) The Upanayana in later Vedic period. 

The later Vedic period, i. e, the period during which the^ 
tenth Mau^d^la of the Rgveda, the Atharvaveda and 


13, 18. 9gveda III. 8. 4, 5. 
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the Brahmaxias are supposed to have been composed, 
furnishes us with more details of the XJpanayana and 
the Brahmacarya, i. e. the religious studentship which 
follows it. The word Brahmacarya^* is first found in 
the tenth Mandela of the Rgveda. The age of the 
pupil at which this studentship began varies, but 
generally a boy seems to have been initiated some 
time between the ages of eight and fifteen. S'veta- 
ketu,*® for instance, was initiated at the age of twelve. 
The period of this studentship was generally twelve*® 
years. A longer period, of thirty-two*'^ years, has 
also been prescribed for study. The pupil stayed at 
the house of the teacher*** and wore an antilope skin*® 
and long hair.^® He collected fuel,^* begged, learnt 
and practised penance. He looked after the sacrificial 
fire“ and tended the house. He guarded the cattle of 
the teacher.^® All these characteristics of religious 
studentship are found in a hymn of the Atharvaveda 
( 1. 5. 5. 17 ) . It seems that the Ksatriyas, the 

14. Rg' X- 109- 5. 

15. 16. g f up. 

6 . 1 . 2 . 

^ f Ch. Up. 8.6. 7. 

18. Oh • UP- 23. 2. 

19, 20, 21. Atharvaveda !!• 5. 4, 6, 9. 

Oh. Up. 4. 4.5. 
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waxrior class, and the Vais'ya-s, the merchant class, 
also went through the period of studentship. 

( c ) Description of the later Vedic '' 

Upmayana BituaU 

A casual reference in the S'atapatha-BrShmapa ( 11. 
5. 4 ) supplies a sufficiently detailed description of the 
ITpanayana. The pupil approaches the teacher and 
expresses his desire of being a religious student. The 
teacher asks his name, and then holds his right hand 
with the words “ Indra’s disciple thou art. Agni is 
thy teacher. I am thy teacher, oh N. N." 

Then follows the handing over of the pupil into the 
charge of Prajapati, Savitj and various other deities : 
“ I commit thee to the waters and to the plants ; to 
heaven and earth I commit thee, to all beings I com- 
mit thee. ” The idea is that when the student is 
thus given into the charge of these deities, he could 
be safe from harm. 

Then he is told the duties of a religious student : 
‘‘ Thou art a Brahmacarin ; sip water ; put on fuel ; »do 
not sleep ; sip water. ” We are informed in the same 
passage of the time when the Ssvitri was to be 
taught. It was done either at the end of one year, 
of six months, of twenty-four days, of twelve days, of 
six days, of three days, or even at the very moment 
of birth, if the pupil belonged to the Brahmapa caste. 
The procedure of the instruction was as follows : the 
pupil stands or sits on the right side of the teacher ; 
but preferably he is asked to be in front of the 
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teacher, facing eastwards. The teacher, with his face 
towards the west and with his right hand on the 
pupil’s breast, recites the Sftvitri by the quarters, by 
the halves or the whole of it, according to the reciting 
capacity of the pupil. The duration of apprenticeship 
is said to correspond to the period of gestation in the 
■embryo, and is thought to be necessary as the pre- 
paration for the second stage of life. As soon as the 
Savitri is taught, the pupil is said to be born in his 
second birth. The teacher is his father while the 
Savitri is his mother. The life of the BrahmacSrin, 
therefore, begins now. 

In this description are found wanting two of, the 
requisites of a BrahmacSrin. namely : the Yajnopa- 
vlta and the Mekhala. 

But, as they are found referred to in the S'. B.,^ it is 
probable that they existed in the ritual. They were the 
necessary implements of a BrahmacSrin. The Mekhala 
and the Yajnopavita could be traced to the Indo- 
Iranian period, but the Dapda seems to be the creation 
■of the Vedic period In the Grhya-Sutras the Dap^a 
seems to be a very prominent sign of the pupil and in. 
the As'valayana^® Gfhya it is given to the pupil with 
the preaching of the duties of his new life of religious 
studentship. It is looked upon as the sign of his 
Dvijatva, i. e. of being twice-born. But the staff and. 

24. YajSopavita, S'. B. II. 4. 2. 1; II. 6. 1. 12; Mekhala, S'. B. HI. 2. 

1. 10; IV. 4. 6. 2; VI. 2. 2. 39. 

28. Ar. 1.19. 12. 
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"the girdle are now no longer necessary. Whether the 
staff which the student carried in his hand for guarding 
the teacher’s cows came to be known as an emblem 
of studentship, though the practice of guarding the 
cows was no more a fashion, or whether it was quite 
an independent creation, must be left to conjecture. 
The former, however, seems to be the more probable 
source. 

The idea of a second birth is the same everywhere. 
The pupil has been initiated to a now kind of life, 
a life of responsibilities and hardships, quite un- 
like the first irresponsible and free life under the shade 
of a mother’s love. As in the primitive times he has 
been admitted to the society, but the life of adventure 
and hunting has now been replaced by a period of re- 
ligious studentship. Boys of the priestly class, per- 
haps, studied for the complete period prescribed for 
studentship, with the aim of passing the future days 
in teaching and sacrificing. It does not seem very 
probable that boys of the other two classes, namely, 
the Ksatriyas and the Vais'yas, also studied for such 
long periods, though they must certainly have passed 
some period of studentship at the teacher’s house. 

Now follows the SQtra period, which supplies ex- 
haustive material for the Samskaras and naturally 
occupies the most prominent place in the study of the 
SamskSras. 



chapter XIV 


THE UPANAYANA IN THE SUTRA PERIOD 

The Gfhya Sutras give us exhaustive information 
about the rite of the Upanayana. It has been there 
minutely described, since it is one of the most im- 
portant Samskaras ; and so many different prescrip- 
tions as to the time and the implements to be used 
are to be found that it is not possible to mention all 
the differences together in one place, without making 
the whole a tedious reading. It is perhaps better 
to give it in broad outline and then to note the 
differences in a tabular form In this way the text 
of the chapter would suffice for general information, 
while the details can be ascertained from the accom- 
panying tables. 

The whole could be subdivided into two parts, viz., 

( 1 ) The preliminaries of the Upanayana; 

( 2 ) the ritual itself of the Upanayana. 

Let us think of the preliminaries first. 

( I ) the Preliminaries of the Upanayana. 

Every boy went through the form of the Upanayana,. 

when he was between the eight 
The age of the boy and twelve years of age. The 
suitable year for the ceremony 
varied according to the caste to which the boy 
belonged. For a Brahmapa boy the time varied from 
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the fifth to the eighth year, though the eighth year 
from the conception seems to be widely accepted 
as the best time. For a Ksatriya boy the tenth or 
the eleventh year and for a VaisVa boy the eleventh 
or the twelfth year ( from conception ) is generally 
recommended. ( For details see Table No. 1. ). 

After stating the proper age for the Upanayana» 
the Sutrakftras have given the 
PaiitarSaviiriha age-limit within which the cere- 
mony must be gone through. On 
the whole, twice the proper age prescribed for the 
Saipsk&ra is taken to be the utmost limit. (For 
details see Table No. 2. ). And the boy who fails tO’ 
be initiated within that period is to be looked upon 
as a ‘ Patita-savitrika i. e. one who has allowed his 
Savitri-vrata to lapse, and the society is forbidden to 
have any social intercourse with him. This means that 
he is not to be taught the Veda, no sacrifice is to be per- 
formed for him, he is not to get a bride from the com- 
munity ; in short, he is to be treated as an outcaste. 

The Sntras of the Black Yajurveda, except the 
VftrSha, are unanimously silent about these Patita- 
savitrikas. ThePSraskara Sutra of the White Yajurveda 
refers to a remedy for such a boy by undergoing a 
PrSyas'citta named the Vratya-stoma. 

‘ The day to be chosen for the performance is, as 
in the case of all other rites, a day 
The day in the bright fortnight of the 

month, when the moon is in con- 


10 
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junction with some auspicious constellation ; it should 
have a name of the masculine gender ( H. 1. 1. 5 ). 
Various seasons have been recommended as befitting 
the various castes ; thus the spring is appropriate for 
the Brahmapas, the summer for the K§atriyas, and 
the autumn for the Vais'yas. ( For details see 
Table No. 3 ). 

On a certain auspicious day, after feeding the 
Brahmaps, the performer causes 
The preliminaries the declaration of the auspicious 

day to be made. The boy has 
his hair cut and is given a bath. He has put on 
a new dress ( Vastra ) and ornaments. He vfears 
the thread-garment called Yajnopavita on the left 
shoulder and an Ajina, i. e. the skin of the black deer, 
as an outer garment. A girdle is tied round his 
waist and a staff - the Dapda - is given into his hands* 
Thus dressed, he is presented to the priest, his teacher* 
The priest prepares the Gfhya Agni and offers 
oblations into the fire, as might be prescribed by the 
various Sutras. As for the time of putting on 
the five necessary things, namely, Vastra, Ajina, 
Yajnopavita, Mekhala and Dapda, there seems to be a 
divergence of usage. Generally the Vastra, the Ajina and 
the Yajnopavita were put on before the beginning of 
the ceremony and the Mekhala and the Dapcja at the 
end of the ceremony. ( For details see table No. 4 ). 

( a ) The Vastra and the Ajina are generally worn 
by the pupil before he is presented to the teacher. Only 
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•according to a few Sutras, e. g. the Ajina according 
to M. and H. and the Vastra according to Ap. and H., 
are worn in the middle of the rite. 

( b ) The Yajfiopavita, the sacred thread-garment, ii 
worn before the beginning of the rite along with the 
Vastra and the Ajina. The latter two are sometimes, 
e. g. in M., Ap., and H., worn in the middle of the rite. 
The Yajfiopavita is, however, worn before the begin- 
ing of the rite. 

( c ) The Mekhala cannot be definitely said 
to be worn either before or after^ the rite. The 
Satras are equally divided as to the time of wearing 
it. In point of importance it seems to be next to 
the Dan^a. 

( d ) Finally, we come to the Dapda. According to 
the Sutras the Dapda is the most important feature of 
the whole ritual. It is a sign of the new life that the 
boy has begun and is generally handed over to the 
boy at the end of the rite. In A. and Bh. the rules 
of Brahmacarya are told to the pupil with the 
giving of the staff. ( As to the details of the various 
forms of these necessary constituents of the rite and 
for the verses which accompany them, see Tables 
]No. 5 and 6 ). 



CHAPTER XV 


THE RITUAL OP THE UPANAYANA 

After surveying the preliminaries of the Upanayana 
we come to the actual ritual. The pupil, dressed in 
the manner described in the foregoing chapter, is 
presented to the teacher and the rite of Upanayana 
begins. The beginning is made with either of the 
following two ritds : ( 1 ) Ahjali*parapa, i. e. the filling, 
of the cavity formed by joining the hands with v?ater, 
or secondly, ( 2 ) As'marohapa, i. e. the ascending of 
the pupil on the stone provided for the purpose. 

The teacher fills his own joined hands with water 
and pours it thrice into the hands of the pupil reciting 
verses, which seem to be in general in praise of the 
waters. A. (I»20. 4 ), however, has used the well- 
known Sttvitrl verse ( Rv. HI. 62. 10 ) at this time. 

The As'^rnSrohana is a rite for making the pupil 
stand on the stone with the recitation of verses, which 
mean : “ Stand thou on the stone and be as firm as it 
is ” and so on. 

The Sutras of the Rgveda and the SSmaveda use- 
this first rite, while the Sutras of the Yajurveda em- 
ploy the second one. Ap. ( IV. 10. 9, 12 ), Bh. (I. 7, 8 ) and 
J. ( I. 12 ) have, however, given both of these rites. 
And Var&ha ( 5 ) and P. ( 2. 2. 14 ) have given only 
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the Anjali.pQraii^a, though they belong to the Yajur- 
veda. 

The Sutras of the second group of the Black Yajur* 
-veda, i. e. M., EI&, and V., add one more preliminary 
Tite, that of eating curds. The boy is given some 
curds to eat, while the priest recites verse Ko. 302. 

Here a sort of conversation takes place between 
the teacher and the pupil ( J. 1. 12 ; Y. 5 and Ks. 
41. 15 ) : “ Who are you ? ” asks the teacher. 

“I am by name so and so, sir, ” replies the pupil. 
“ I have come here for studentship ; please take me 
near { you ), sir, ” says the pupil. 

Bo begins the rite. 

From the initiation to the initiation ceremony one 
comes to the threefold rite of Upanayana. It consists 
of the following three rites ; 

( 1 ) taking of the pupil’s hand ; 

( 2 ) showing the acceptance of the pupil by touching 
his breast ; 

( 3 ) handing him over to Savitf. 

The first two may be looked upon as one rite. 
The teacher holds the pupil’s hand by the thumb. The 
manner of holding it varies. According to S'. (2.2.12), 
P. ( 2. 2. 17 ), B. ( 2, 5. 26 ), M. ( I. 22. 5 ), and G- 
( 2. 10. 26 ) the hand is to be held only once ; thrice 
according to A. { 1. 20. 6 ), four times according to 
E. ( 2. 2 ). five, ten and twelve times according to 
J. ( 1. 12 ), Ap. ( IV. 10. 12 ), and H. (I. 5. 9 ) re- 
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spectively. He recites the verse, “ I take your hand' 
with the inspiration of Savitf, with the arms of the- 
two As'vins, with the hands of POsan, 0 boy " ( A. 

I. 20. 4 ). Whenever the holding of the hand is re- 
peated he tells him : 

“ Fire has held your hand. 

‘‘ Soma has held your hand. 

“ Savity has held your hand, ’’ and so on. 

Before the holding of the hand, ( H. I. 1-7 and Kh. 

II. 4 ) he touches the pupil’s right shoulder with the 
right hand and the left shoulder with the left hand. 
The word Upanayana occurs in this particular rite. 
A. ( I. 20. 4 ), M. ( I. 22. 4 ), Bh. (1. 7 ), V^( 5 ), 
G. ( 2. 10. 26 ), and J. (7. 12 ) use the root V g^bh, to 
hold ; while S'. ( 2. 2. 12 ), B. ( 2. 5. 28 ), Ap. ( IV. 
10. 12 ), H. (I. 5. 8) and K. (2. 2.) have used the root 
Vupa*ni : ‘ to lead near ’ or ‘to take unto oneself. ' 
There is little doubt that this rite gave its name to the 
whole ritual. 

The gods with whose help this rite of Upanayana 
is effected are Savitr, Ptisan and the As'vins, and the 
names of several other gods have been added to the 
list, when the act of holding the hand is repeated. 
Soma, Prajapati, Sarasvati, Bfhaspati, Mitra and 
Varuua are some of them. Of all these the names 
of Savitf, Pusan and the AsVins are most prominent 
and mentioned by all the Sutras except P. J. and Kh. 
Savitr, however, is the chief deity in this ritual, since 
the Savitri verse is in praise of that deity. 
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Immediately after the holding of the hand the ac- 
ceptance of the pupil by the 
Th« acceptance teacher follows. There seems to be 
very little difference of meaning 
in the two rites. The second could be very well looked 
upon as the continuation of the first rite. In a way this 
shows a complete assimilation of the pupil with the 
teacher. The teacher reaches his hands over the 
shoulders of the pupil to the heart and holds them 
on the heart, with the fingers pointing upwards. He 
recites a verse which runs as follows : ” I hold your 
heart in authority. May thy heart be after mine. 
Follow my orders with undivided attention. May 
PrajEpati join you with me ( H. 1. 5. 11 ).” The forrd 
of acceptance varies a little here and there. In most of 
the cases he touches the heart of the pupil and in 
some cases it is supplemented by the touching of the 
shoulder and the navel ( G. 2. 10. 28 ; Kh. 2. 4. 15 ; 
J. 1. 12. ). Only in Bh, ( 1. 8 ) and in Kh. ( 2. 4. 15 ) 
the shoulder and the navel are to be touched, and not 
the heart. In V. ( 5 ) the teacher is asked to look 
steadfastly at the pupil while reciting verse No. 304. 
. The third rite, inter-connected with the above two 
rites, is the Paridana, i. e. the handing 
Fariduna over of the pupil to the care of the 

gods. A, ( 1. 20 . 7 ) gives the following 
description of the rite. The teacher shows the sun to 
the child, recites the mantra. No. 305 , “God Savitf, he 
isyour student; protect him ; may he not die,” and says 
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to the boy, “Whose student art thou? Thou art the student 
of Pr&Qa. Who is leading thee to whom? I give thee to 
Frajapati ( Eaya )”. And then he causes him to go round 
and recites verse No. 306. ‘‘A youth hath come hither 
well-dressed. ” Though Savitj and Agni, the latter being 
next to Savitr, are the prominent deities in the ritual, 
-for they are the chief deities in the two vratas, namely, 
SSvitri and SamidhSidhana, that follow the Upanayana,- 
still in Paridana they are not so prominent. Indra, 
Frajapati, Varupa, Sorya, all the bhutas, the O^adhis 
and the Vanaspatis with many others form the long 
list of deities. It seems to be essential to hand 
over the boy to the care of some deity; it does not aeem 
to be so essential, to which deity. The mantras that 
accompany the rite generally mean, “ I give over thee 
to Agni " and so on (Ap. IV. 10. 12; M. I. 22-5; J. I. 12). 

The Paridana rite naturally comes after the Hasta- 
grahapa ( holding of the hand ) and Svikaraua ( accep- 
tance ), But it seems that the Sutras of the Rgveda and 
the Black Yajurveda ( A. 1. 20. 8; S'. 2. 3. 1; K. 2. 3? 
M.1. 22. 5; B. 2. i?. 27; Bh. I. 8 ; Ap. IV. 10. 12,) ordain it 
in the middle of the two rites; while the Sutras of the 
S'^ukla Yajurveda and of the SSmaveda ( P. 2.2.21; G. 2- 
10. 31; Kh. 2. 4. 16; J. 1. 22; ) mention it after the two* 
The three, however, generally go together. 

At this point, i. e. after the triple rite of the Upana* 
yana, the act of Upanayana could be said to be com- 
plete, though the rite of Upanayana cannot be com- 
plete before the three Vratas, for which the ritual has 
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-been performed, have been taught to the pupil. They 
^re, 

( 1 ) the vow of studentship ; 

( 2 ) the learning of the S’a.vitri ; and 

( 3 ) the putting on of a Samidh ( log of wood ) into 
-the fire. 

By the foregoing ritual the pupil is qualified to 
Teceive the Vratas. 

( 1 ) The Vow of Studentship. 

The teacher ties the girdle round the waist of the 
pupil, hands over the staff to him and then tells him 
the rules of studentship : “Thou art a student ; sip 
watef; do not sleep by day and, remaining obedient to 
( in the authority of ) the teacher, study the Veda 
( A. 1 . 22 . 2 . ). 

To this list of commandments, some Stltrakaras ( S. 
2. 4. 5; P. 2.3.2; Ka. 2 . 4 and some other Sutras 
also ) add the commandment, Lay firewood (Samidh) 
on the fire.” 

B. ( 2 . 5 . 45 ) and 3h. (1.9) add one more rule; 
and that is, “ Earn your livelihood by begging. ” 

A. ( 1 . 22 . 6 ) ordains that the boy should first beg 
food of one who would not refuse Some ( B. 2. 5. 
(48) say that it should be begged of the mother first. 

( 2 j The Learning of the SUvitrt. 

There is a certain variation of the way of impart, 
ing the Savitrl. The teacher sits and the pupil stands. 
Or the pupil also can sit. The pupil holds the feet of 
*he teacher and says, “ Please teach me the Savitri, 
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O Sir. ” The teacher holds the pupil’s hands, which are- 
covered over with the pupil’s Vastra and teaches him. 
the well-known Savitrl verse, Rv. III. 62. 10, the whole 
of it or in parts, according to the ability of the pupil. 
In the Vftraha, however, three different mantras have 
been proscribed for the three castes. 

B ( 2. 5. 34 ) has given a separate Vrata for the 
instruction of the Sftvitri. 

( 3 ) Putting firewood on the fire. 

A (■ 1. 21. ) prescribes that the pupil should put on 
a samidh into the fire silently or with the recitation 
of the verse, “ I have thrown a samidh into the fire 
( Jatavedas). Increase with that, O Agni, as we Should 
increase with Brahman. ’’ After the putting in of the 
samidh, he touches Agni and then three times wipes 
his mouth, saying, “ I smear myself with lustre. ” 
Then he recites some verses meaning, “ May fire put- 
intelligence into me, progeny into me and lustre in- 
to me. ” 

With this initiation into the three Vratas the ’ooy 
has now become a full member of the twice-born 
iryan society. He has been born a second time. Tho 
teacher is his father while the Savitri is his mother. 
The life of a Brahmacarin begins for him. 

The order of rites. 

The ritual of Upanayana consists of the the follow- 
ing rites: 

I. The religious rite . Horn a H. 

( sacrifice. ) 
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II. The preliminary rites : 

( a ) Anjali-puraua Ail}. 

( the filling of the cavity of the two 
hands, joined together. ) 

( b ) As'marohaija As'm. 

( the standing on the stone. ) 

( c ) Dadhi-pras'ana Dp. 

( the sipping of curds. ) 

III. The principal rites : 

( a ) Hasta-grahapa or Upanayana U. 

( the holding of the hand or taking a 
pupil unto oneself, ) 

( b ) Svikarapa S. 

( the acceptance of the pupil. ) 

( c ) Paridana P. 

( the giving over of the pupil. ) 

IV. The supplementary rites: 

( a ) Nama-pyccha Np 

( the asking of the name. ) 

( b ) Aditya-dars'ana Ad. 

( the showing of the sun. ) 

( c ) Agni-pradak§ipa. Ap. 

V. The Vrata rites: 

( a ) Brahmaoarya-upades'a BU, 

( the precepts of tbe student’s life, ) 

( b ) Savitri-vrata SV 

( the insruction of the Savitri. ) 

( c ) Samidh-adana S& 

( putting firewood on the fire. ) 
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On the whole it can be said that the rites are giren 
■in the following order: 

( i ) the religious rite ; 

( ii ) the preliminary rites ; 

( iii ) the principal rites ; 

( iv ) the Vrata rites. 

Now let us take the four groups one by one and see 


what order they observe. 


(i) A. 

H. 

Anj. 

U. 

Ad. Ap. 

P. 

S. 

SS. SV. BU. 


S'. 

He 

ABj. 

U. 


P. 

S. 

BU. SS. SV. 


K. 

H. 

Anj. Np. 

U. 


P. 

s. 

BU. Sa. SV. 


<U )G. 

H. 

Anj. 

U. 

An. 

S. 

p. 

BU. SV. SS. 


Eh. 

H. 

Anj. Np. 

U. 

An. 

S. 

p. 

BU. BV. K. 


J, as'in. 

H. 

Anj, Np. 

U. 


S. 

p. 

BU. BS. SV^ 



H. 

Afi'm. 

U- 


P. 

u. 

SV. Ap. BU. 

BS. 

Bh. 

H, 

Anj. 

U. 


P. 

s. 

As'in. SS. Ap. 

BV. 






BU. Ad. 


AP. 

H. 

As'm. Anj 

i. U. 


P. 


SV. Ad, S5e BU. 

H. 

H. 

A'sm. Np, 

, u. 


BU. S.P. BV. S5. 


P. 


Anj. Ad. 

s. 

U. Np. P 

. Ap. H. BU. SV. BS. 


{ iv ) M. 

H. 

Dp. 

u. 


P. 

s. . 

As'm. SV. BU. 

S5. 

'Ka, 

H. 

As'm. 

S. Dp. Np. Ad.U. 

p. 

BU. SS. SV. 


V. Dp. 

H, Ad. Np. 

u. 


S. 

Ap. SV. 85. 



The following observations could be made about 


the mention and the order of the rites. 

( a ) It is worth notice that the number of the 
rites in the above divisions is three everywhere ( ex- 
cept in the religious rite. ) 

( b ) The three principal rites have been mentioned 
nearly by all Sutras, with the exception that 
B. and Ap. do not mention S., 

V. does „ „ P., 

and B. has two, TJ. and S. 
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( c ) The supplementary rites are submerged some* 
where in the last three divisions. 

( d ) Of thd three preliminary and the three supple- 
mentary rites, one or two at least have been neces- 
sarily mentioned by all. 

Table No. 1. 

The Age at the Upanayana. 


tChe name of 
the Sutra. 

For a Brahmana 
boy. 

For a Ksatriya 
boy. 

For a Vais'ya 
boy. 

lom 

fiom 1 

from 

birth. 

Years 
Years from 
from oonoep- 
birth. tion. 

A. 

8. 8. 

11. 

12. 

S'. 

8. 

10. 

12. 

K. 

8. 

10. & 11. 

12. 

B. 

8. 

11. 

12. 

Bh. 

8.&9. 

11. 

12. 

Ap. 

8. 

11. 

12. 

H. 

7, 

11. 

12. 

M. 

7.&9. 



£e. 

7. 

9. 

11. 

V. 

6., 7. & 




5. 8. 

11. 

12. 

P. 

8. 8, 

11. 

12. 

G. 

8. 

11. 

12. 

Zh. 

8. 

11. 

12. 


7., 5. 




Sc 9. 

11. 

12. 
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Table No. 2, 


The Limit of Age for the Upanayana, 


Th« name of 
the Sutra 

For a BrShmana. 

For a Ksatriya, 

For a Vais'ya. 

A. 

16. 

22. 

24. 

s. 

16. 

22. 

24. 

K. 

16. 

22. 

24. 

Ka. 

16. 

22. 

24. 

V. 

16. 

! 22. 

24. 

G. 

16. 

22. 

24. 

J. 

16. 




Table No, S. 

The Accessories of the Upanayaiia. 

V. Vastrar. Y. Yajnopavifea ; A. Ajina ; M. MekhalS; 
D. Dan(Ja. 


The name of the 
Sutra 

i To be worn before the 
j Upauayana. 

To be worn after the 
j U pan ay ana. 

A. 

V. A 1 

M. D. 

S'. 

y. A. M. 

D. 

K. 

V. Y. A. M. 

D. 

B. 

V. Y. A. M. D. 


Eh. 

V. Y. A. M. 

D. 

Ap. 

Y. A. 

V. M. D. 

H. 1 


V. A. M. D. 

M. 

V. Y. 

A. M. D. 

Ka. 

V. 

A. M. D. 

V. 



G. 

V. A. 

M.D, 

Kh. 



J. 

V. Y. A. 

M. D. 




CHAPTER XVI 


SOME THOUGHTS ON THE UPANAYANA 

The origin and the description of the rites of the 
Upanayana have already been given in the preceding 
chapters. Now let us discuss some of the rite# and 
the accessories. 

( 1 ) The meanmg of Upanayana* 

The word Upanayana comes from the root Vni to 
lead, with the prefix upa (near) attached to it. Nayana 
is a noun formed from the root Vni,' it means leading 
( to ). With the prefix upa attached to it, the full 
meaning is leading near (to). It denotes a rite in which 
some one leads some one near ( to ) some one. But who 
leads whom and near {to ) whom? 

Three explanations are possible. 

( a ) The father leads the pupil to the teacher. 

( b ) The teacher ,, ,, ,, „ Savit:i:- 

( c ) The ,, ,, „ ,, „ himself or some- 

body else. 

( a ) This is not acceptable, since the Sutras defini- 
tely mention the teacher as the performer. 

( b ) This explanation has fair claims to our accep- 
tance. Immediately after the rite of holding the hand 
the Paridana follows ; and it is possible to say that the 
teacher hold# the hand of the pupil and hands him 
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over to the gods in the Parid&na. It would have been 
possible, but from the nature of the rite of Parid&na 
this does not seem to be the case. The deity that is 
prominent in the Upanayana is Savitf, but in the 
ParidSna Savity is not prominent. Some of the Stltras 
do not mention his name altogether in the Paridftna. 
This would not have been the case had it been the 
chief rite. 

( c ) The last is perhaps the best explanation. The 
rite of holding the hand has given its name to the 
whole ritual ( just as the rite of parting the hair has 
given its name to the whole ritual of the Slmanton- 
nayana. ) In that rite the root V upani has been used. 
( S' .2. 2. 12; B. 2. 5. 28; Ap. IV. 10. 12; H. I. 5. 8 ). 

The teacher holds the hand of the pupil and says, “ I 
take you. " To whom ? That he does not mention. But 
as the Upanayana is followed by the residence of the- 
pupil at the teacher’s house, it is possible that the 
taking of the pupil unto himself is intended. 

( JS) Who is to be the Upafietu ( the performer of the rite ) ? 

It can only mean that the teacher leads the boy — 
the pupil — near ( towards ) himself. According to the- 
Gjhya Sutras, the teacher is to perform the rite with 
the pupil. A. (1.20.2), Manu(2.69)and Ysjnavalkya (2.34) 
also mention it as the duty of the preceptor to initiate- 
the boy and then to teach him the Veda. .But the cus- 
toms changed and as the residence of the pupil at the 
house of the teacher was no longer in use, the duty 
of the teacher was gradually transferred tg the father^ 
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-and this was perhaps thought to be more appropriate^ 
«ince after Upanayana the boy stayed at the father's 
house. Vrddha-Garga-Smrti (From Samskara>ratnamal& 
16.180 ) has clearly noted that the father is to be the 
performer of the rite. It is said that the father should 
initiate the son; in his absence the grandfather; failing 
him, the uncle ; and failing him the brother should do it. 

( 3 ) The five necessaries of the Brahmacarin: the 
Vastra, the Ajina, the Danda, the Mekhnl'd and the Yajno- 
pavita. 

( a ) Of the first two, namely, Vastra and Ajina, 
nothing particular has to be noted. Is Ajina a 
remnant of times when the pupil lived in the forest 
and had to maintain himself by hunting ? 

( b ) As to the existence of the Mekhala and Yajno- 
pavita in pre-Vedic times, we have already referred to 
it in the previous chapter. Yajnopavlta, however, 
seems to have undergone some changes and we shall 
just mention them. 

The word Yajnopavita has been formed from two words, 
‘Yajha’ sacrifice and ‘upavita’ worn ; “some thing worn 
on the body for the sacrifice,” — this would be the 
literal meaning of the word. It has been suggested that 
the sacred shirt of the Parsees and the Yajnopavita had 
perhaps a common origin. In the beginning it was some 
garment to be worn, whenever the priests performed 
sacrifices, prayers etc. Among the Parsees it took 
the form of a shirt, while among the Aryans, who 
came to India, it was changed into a thrend-garment. 

11 
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Perhaps owing to the hot weather of the oonntiy "the 
lise of a full garment was not convenient and. .^e 
substitution of a thread-garment was found out. It hat 
changed its form, though not its importance.* 

It would be certainly interesting — though it is a bit 
going out of one’s way-to note the later idea of its . 
origin. 

In the Smrtisaral the following verse is found : 

" It is a Yajhopavitaka; for it has been worn round 
by Him whom the Hotf priests call the great . sohl, 
named Yajna.” 

The following verses are found about the origin of 
the Yajnopavita in the Smi^ti-prakSs'a : 

qRir sremstETiT ^ I 

siRrRr snsi'nl ^ ^<1^ I 
^ i vfRPi 1^; II 

“ The grandfather (Brahmadeva\ who sits on a seat 
of the lotus has prepared from the thread of the stalk 
of the lotus this most sacred Yajnopavita, an ornament 
and a mark of a Brfthmapa. If a Brfthmana does hot 
know this origin of the Yajfiopavita, then he carries all . 
his books ( learning ) which he possesses as h bull 
his burden.” 

* In the present times also if an orthodox Brahmana loses Ids Ya]lk>*' 
pavita, he will not take any food, till he has put on a new one* 
t From Sa^skira-xainamalS. pp. 189, 190, 
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( 0 ) According to the Gfhya Sutras the Davd^ seems 
'to be the most prominent item of the rite. . It is the 
tC7ihbol of the new stage of life, which the boy enters. 
In A. (1.22.1) the b(^ is told the rules of the Brahma> 
chrya with the giving of the Dauda. In the present 
times the Dauda has lost its prominence, though it is 
jKresent in the rite. 

The significance of the various rites^ 

( 1 ) Asm7lr<^a^ This is the rite of making the boy 
stand on the stone. In the marriage rite also the bride 
stands on a stone. The verses which are recited have 
the following meaning: ‘‘ Stand thou on this stone and 
be as firm a as stone (MP.1.5;11.2.2).” The stone'seems 
to be a symbol of firmness. The teacher and the husband 
desired the pupil and the wife to be firm and faithful 
to them and this was perhaps the way of expressing 
that idea. In the J&takarman also the father places the 
child on a stone ( H.2.3.1. ) and says, " Be a stone, be 
an axe,” etc. The ideas of the present times seem to be 
changed.^ For, the stone has come to be a symbol of 
dryness, cruelty, mercilessness ; while in old times it 
was a symbol of firmness, fidelity. Is it possible that 
these three rites reach back to the stone ages ? 

( H ) Anfali-pura^ In the rite Anjali-purapa the 
teiacher pours handfuls of water from his hand into the 
tthtfds of the pupil. This is one of the preliminary ritea 

I* the change in the Idea just compare : 

siHT i 
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mentioned by the Sdtras of the i^gveda and the 
Samaveda. 

Generally, this act is significant of giving away 
something. When a gift is to be given, the giver 
gives it by pouring a handful of water over the thing, 
to be given into the hands of the receiver. In the rite of 
KanyS-dana, in the ritual of marriage, the father pours 
a handful of water into the hands of the bridegroom, 
saying, “I give her to thee for the work of the procrea- 
tion of progeny.” ( Smskara-ratnamsla. p. 551. ) 

What could be the significance of this rite in the 
Upanayana ? Does it suggest the giving of the 
learning which the teacher intends to teach the phpil ? 

( 3 ) IIa<ita-grahana- The grasping of the hand seems 
to be the sign of entering into a partnership, making a 
contract. This is found in the marriage- rite and in 
the rite Jatakarman also. 

( 4 ) Svikarana^ The acceptance of the pupil can be 
said to be a continuation of the grasping of the hands. 
The touching of the heart suggests the complete as- 
similation of the parties concerned. The same idea is 
expressed by the touching of the two shoulders and the 
navel. 

( 5 ) Paridana. The giving over of the boy into the 
care of some deity. It is found in the Upanayana an4 
in the Jatakarman. This rite does not seem to have any 
particular importance in the Upanayana, as we have 
already seen. It seems to be the fashion of the ages to 
offer to the Gods whatever one did and whatever 
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'One had. The teacher got the possession of the pupil 
And so he hands it over to the Gtods. The idea of 
securing the protection of the Gods is also presenlr 
there. In . the ritual of marriage there is no 
FaridBna ( handing over ), but there is Parigrahapo 
( acceptance ). The bride is said to be in the 
possession of the Gods, from whom the ( manufa pati ) 
bridegroom receives her. From the mantras of the 
,:Paridana in this case it seems that it was important that 
the boy should be handed over. To whom he was handed 
over seems to be not so important. 

(^6 ) The showing of the son,^ going round the fire, 

and asking the pupil his name. These are minor rites 
and their significance is quite clear. 


1. Oi. Sfiiryadaw'iina in Jatakaiman. 



CHAPTERX VII 


THE GRHYA StJTRAS AND THEIR 
MUTUAL RELATIONS 

Now we have come to a point, whence we could catt 
a glance behind and try to take a general survey of tha- 
whole material so far handled. We have dealt witk 
nine Saipsk&ras in all. 

1. Garbh&dhftna. 

% Puipsavana. 

3. Simantonnayaua. 

4. Jata-karman. 

5. NAma-karana. 

6. Ni^kramapa. 

7. Anna-prAs'ana. 

8. Caula. 

9 . Upanayana. 

Tht four group* 

The Sntras, as we have come to see, form two dif- 
ferent groups, which seem to be separated by distanee 
of time and place : 

( 1 ) a group representative of earlier views ; 

( 2 ) a group representative of later views. 

They again subdivide themselves into two groups 
each. The following chart could give us some idea as to 
their mutual relations. 
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Gyhya Sutras. 


Satras representative 
of earlier views. 


Satras representative 
of later views. 


9gveda S. 

i l. As'valSyana. 
2. SA&kh&yana. 
3. Eau§itakl. 


The first group of 
Black Yajurveda S. 

1. Baudh&yana. I 

2. Apastamba. 

3. Hirauyakes'in. 

4. Bharadvaja. 

White Yajurveda S. 


Paraskara. 


The second group of 
Black Yajurveda S. 

I 

rl. Mfinava. 

J 2. K&thaka. 

^ 8. Varaha 


Samaveda S. 


. Gobhila. 

, Ehadira. 

Jaimini. 

Atharvaveda S. 


Kaus'ika. 

( a ). The 9gveda Satras and the first erroup of the 
Blwih Yajurveda represent older times. 

( b ). The second group of the Black Yajurveda 
QiQtaras and the Samaveda Satras represent later times. 
( 0 ). PAraskara is the only representative of the 
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White Yajurveda. It sometimes agrees with the first 
group and sometimes with the second group. But it 
is better to put it in the first group of the Black 
Yajurveda Sfltras, since it has more points in common 
with it. 

( d ). The Atharvaveda has one single Sutra, namely 
the Kaus'ika. But it is more a handbook of 
magic rites than a Grhya Stltra, So it need not be 
taken into consideration. 

It is but natural that the Sutras of one and the 
same Veda should be related to one another and form 
a separate group. 

But we shall have to find out a reason why the YaSur- 
veda should have two groups, each representing a 
different period of time, and why the Samaveda Sutras 
go with the later Sutras, 

I shall first state the facts which make me inclined 
to group the Sutras in this way. 

First let us take the second group of the Black 
Yajurveda and note the points in which they differ from 
the first group. 

( 1 ) Garbhndhtlna- 

( a ). The description of this rite is much the same 

in the first group. Bh&radvUja has his peculiarities 
and. Fftraskara this time goes with this group. 

( b ), The other group agrees nearly word for 
( 2 ) Pumsavma- 

The second group discloses the following important 
facte: 
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( a ). The Ms&ava and the Ea^haka prescribe for 
■the performance of the rite the eighth month or the 
time when more than half of the months of pregnancy 
have elapsed. The significance of the prescription of the 
earlier time seems to be lost sight of by this group. 

The other Sutras prescribe the third month or the 
time before the child moves in the womb. The earlier 
period for this rite seems to be more in agreement 
with the belief that the rite could influence the forma- 
tion of a male child. 

( b ). The magical and medical rites, which formed 
an important feature of the whole ritual in the other 
Sutras*, are absent. The rite according to this group is 
only of a religious nature and done by the offering of 
some oblations. 

( c ). The Manava has added some minor rites such 
as ‘ a bath with fruit indicating the abundance of 
progeny. But the idea of its helping the formation of 
a male child has not been kept up. 

( 3 ) Stmantonnayana 

( a ) The prominence of the parting of hair has gone, 
The arrangement of the hair has been only a minor 
part of the whole. 

( b ). The peculiar feature of the rite, namely ‘lute- 
playing’ is absent, ( As we have seen, lute-playing is 
a popular custom that once accompanied this rite, but 
in the time when the second group was formed, the 
traditional popular custom was lost and those who 
^tfOiposed these Sutras could see no connection of it 
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with ifchA Simanta and naturally it waa Okmilted. Wuuld' 
it be wrong to suppose that much time must hanre 
elapsed between the writing of the two groups ? ) 

( 4 ) J ata~karman> 

( a ). The second group has a tendency to develop 
the religious side of the rite. 

( b ). Stana.pratidhana has been described in a muc^ 
simpler way in contrast with the elaborate process of 
the Qrst group. 

( c ). The popular rite of feeding the child is girw 
fk Religious touch by mixing the remnants of oblations 
with it. 

( d ), The secret name is abse tfai.pforro# 

to the rite of NEmakarmjia. 

In the Eatbaka there is a mention of name«givingr 
but the idea of making it a secret name is forgptten. 

The Kstbaka specially has developed this rite quite in 
adilferent way by giving it a religious touch throughoat. 
( 6 ) Name-giving 

The Msnava has made one addition, viz. of touching 
th,e child* tp this rite. 

The Efttbaka seems to have taken the clue and 
made this N&ma-karapa into quite an elaborate prooesf 
bp: adding the tying of gold round the child’s neck. 

Thus,. there hoc been an attempt at developing the 
rite in this group. 

.( 6 ) N ifkramatjM. 

. ( a )• !)^is group mentions the rite, lyhich ls 
in the, group, except in the 
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inraakara and in the Qautama-Smrti also, where the 
Saipskaras are enumerated. 

( o ). The Esthaka has not only given Ni§krama^a 
in the form of * Sarya*daTs'ana * but has also, supple- 
mented it by one Candra-darS'ana. 

( 7 ) Anna-prils'ana- 

( a ). In thd first group the flesh of biirds has been 
prMcribed for the rite, while in the other group the 
flesh is altogether absent and its place has been taken 
sacrificial food. 

( b ). It is notO'Worthy that this second group does 
not prescribe any ki-.d of flesh in the Madhupaika 
also. * In the first g^roup some kind of flesh has been 
recmnmended. though not necessarily the flesh of a 
eew. The second group has invented a clever interpre- 
tation by means of which it can boast of following 
the old tradition perfectly, at the same time not hurt- 
in|( the newly acquired sentiments of the society. They 
prescribe that at the time of honouring the guest a 
preparation of cow’s milk should be prepared, so that it 
l| a part of the cow and yet there is no need to kill 
the animal. 

( 8 J CmUu 

As for this rite nothing particular is to be remarked, 
rinoe there are very few variations among the Sutras. 

( 9 ) Upanagana. 

The next rite is the Upanayana. But there is nothiz^g 
to be remarked in respect of it; the rite, being impor-^ 
thgt, Ifias not much changed. 
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We know that the first group is a southern group 
and the second a northern group. And the abore- 
mentioned differences show that it developed without 
being much influenced by the southern group, since it 
was separated by distance both of time and place. 

Now we turn to the Sntras of the Samaveda. They 
represent a peculiar growth. They do not seem to be 
very much influenced by the other Sntras, though 
they must have certainly drawn upon the same origi- 
nal stock of traditions. They also seem to be sepa- 
rated from the earlier Sntras by some period of time. 
Let us note the peculiarities of this group one by 
one, 

J. Garbhndhana. 

The bath with the remnants of expiatory oblaticns 
is one of the peculiar developments of this group. 

11 • Pumsavana. 

The process of preparing ‘ Nasta ’ , which is to be 
inserted into the wife’s nose, is note-worthy. 

The Jaimini Sutra of this group substitutes the 
wearing of a garland in the place of the ‘ Nasta ’. 
( It is to be noted that the MSnava also has prescribed 
this wearing of a garland. ) 

III- Stmantonnayma- 

( &). The lute-playing is absent. 

* * 

( b ). Jaimini prescribes the right look of the wife’s 
iuiir being adorned with a garland of flowers. 

IV- JZiUfkarman- 

( a ). The secret name is given in the So^yantf-hoina 
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( the sacrifice for the woman in labour ). 

( b ). Jaimini prescribes the handing over of the 
child to the care of the gods in imitation of the 
ITpanayana. 

V. N ama-karana- 

There has been an attempt at developing the rite 
of Nama-karana by the addition of the rite of touching 
the child. 

VI, Niskramana- 

This group, like the second group of the Black 
Yajurveda, mentions this rite, which is unknown to 
the earlier group and to the Gautama-Smrti also. 

( It is also to be noted that the moon is prominent 
in the Niskramapa; in the Garbhsdhana there are 
oblations to Soma, i. e. the moon. ) 

FJ7. Anna- pr Us ana. 

In Gobhila and Khadira this rite is altogether 
absent. 

Jaimini prescribes it with sacrificial food.. Flesh 
is not prescribed. 

. YIII. Caula. 

Verses have to be recited and particular deities are 
to be meditated upon. This is not found in other 
groups. 

The Nature of the various Groups and the mutual relations 
of the Sutras belonging to them. 

• I.et us take the four groups one by one* 

I. First comes the groups of the l^gveda Sutras* 
namelv As'valayana, S'ankhyayana and Kau&Itaki. 
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This seems to be the oldest group, since 
( a ) Child-marriage is not recommended, and 
( b ) Flesh is prescribed for the first feeding of the 
child with solid food and for honouring a guert. 
Of the three, A. and S', can be said to be the oldest, 
while K. follows S', so thoroughly that it is a swt of 
abridged edition of S^ It is possible that it was 
written when S', was looked upon as a standard work. 

II. Then comes the second group, i. e. the first 
group of Black Tajurveda Sutras, namely BaudhSyana, 
Apastamba, Hirapyakes'in, Bharadvaja and Psraskars. 

These seem to represent the same old times as 
the l^greda Sutras do, for the same above-mentioned 
reasons. 

Of these five Sutras H. seems to be the latest of the 
group, for it recommends * child-marriage *. 

Of the remaining four Sutras B. ann Ap. are said to 
be the oldest. 

In the opinion of Biihler B. is the older of the two ; 
for he holds old doctrines which were out of date in 
Apastamba’s time. 

These, according to him, are the older doctrines held 
by the school of B. : 

( a ) the Niyoga ; 

,( b ) the Pals' aoa-viv&ha ; 

( o ) three different methods of inheritance. 

It is probably so and I am not in a position either 
to contradict or to support the above views, since I sin 
not a student of thrae two Sutras in parioulal^ ; yet I 
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diQUld^ however^ just note down the facts which I came 
aeross in connection with the Samskaras and which I 
find to be representatives of later times. 

These are the two facts : 

( a ) . Ni^kramapa, a Saipskftra which is found in 
the later groups of Sutra, is mentioned in B. 

( b ) Vishnu'bali, a Saipsk&ra which is absent in 
Gautama Smrti and yet is mentioned by Ahgirasa 
nnd As^valayana Sm^tis, is found in this Sutra. It 
is absent from all the other Sutras. 

Of the remaining three Sutras, we have already 
noted that H. seems to be the latest. The point to be 
noted would be that it follows Ap. and has a tendency 
to amplify the rites. It tries to interpret the mean- 
ing of the verses and the significances of the rite by 
giving addititional processes. 

The following two are the best illustrations of this 
kind. 

( a ) the magic rite in Pumsavana ; 

{ b ) the process of placing the child on a piece of 
^tone in the Jata-karman. 

Bh. fairly agrees with B. and Ap. 

In the Jata-karman a peculiar process has been 
given. There is a rite of the father holding the 
child's hand. It seems to be an imitation of a rite in the 
Upanayana. 

P. bdongs to the White Yajurveda and in that way 
it could be said to be standing by itself . One, however* 
finds that it agrees much with this first group. 
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The following points are to noted as special to it; 

( a ) The medical rite in Fumsavana is like the rite 
in the Varaha. 

( b ) It mentions a curious rite named ‘Kflrma>pitta’ 
( i. e. the placing of a tortoise-gall on the wife’s lap ) 
in Fumsavana. 

( c ) In the Simantonnayana the order of rites agrees 
with that of the Rgveda Satras. 

( d ) In the Jata-karman, there is a rite of reciting 
the names of the five breaths, namely PrE^ia, ApEna, 
VyEna, SamSna and Udana. It seems to be given 
there in imitation of the Upanisads. 

( e ) It mentions the rite of Niskramaiiia. 

Flesh-eating does not seem to have been prohibited 
in the time of these three Sutras (H., Bh. and F.). It 
is necessary in the honouring of a guest, though it does 
not seem to be prescribed in feeding the child. P. has, 
however, given a. long list of birds whose flesh could 
be used in feeding the child. 

As we have already remarked, H. recommends child- 
marriage. 

III. Of the three Sutras, of the third group, i. e. the 
second group of the Black Yajurveda, namely Manava, 
Kathaka and Varftha, Manava is the oldest. And now 
we have only to note how Ka. and V. draw upon M. 
and develop some of the rites. 

( a ) In the Simantonnayana M. has given the rite 
o' the loosening and smoothening of the the hair. Zfi. 
and V. add some more rites to it so that the partinfir 
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of the hair has been made a minor item of the principal 
rite of arranging the hair. 

( b ) In the Jatakarman M. has given a sort of 
religious touch to the feeding of the child. 

Ka. has developed this feeding into an elaborate 
process by adding the touching of gold, etc. 

( c ) M. has only the Siirya-dars'ana ( showing the 
sun to the child ). Ka. has added one Candradars'ana 
( showing the moon to the child ) to it. It is to be 
noted that Ka. and V. follow M., and yet their develop- 
ment is not similar. 

The substitution of cow’s milk in the place of cow’s 
flesh In the rile of honouring a guest and the recom- 
mendation of a child-bride show that this group 
belongs to the later times. 

Tradition, however, declares the Manava to be the 
oldest of all Sutras. What then is t'ne age of the 
Manava-Gi'hya ? The question is still an open one and 
we can say nothing about it. 

JF. The Fourth Group- 

Gobhila, Khadira and Jaimini of the Samaveda form 
the fourth group. Kh. has heen said to he an abridged 
edition of G.* and so it follows that G. is the older of 
the two. 

It cannot be yet definitely said whether J. is older or 
younger than the other two. 

We can only note the points in which it differs from 
G. and Kh. 

• ( S. B. E., Vol. XXIX, page 371). 

12 
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(a ) In the Garbhadhana G, and Kh. prescribe a 
bath for the bride with expiatory oblations, while J. 
mentions only that it should be remembered, 

( b ) In the Pumsavana, G. prescribes ‘ Nasta. ’ J. 
prescribes the wearing of a garland by the wife in the 
place of the * Nasta ’ rite. 

( 0 ) In the Simantonnayana J. prescribes that the 
hair of the wife has to be adorned with a wreath of 
flowers. 

( d ) In the Jatakarman, J. has the rite ParidSna, i. e. 
the handing over of the child to the care of gods. It 
seems to be fashioned after the Paridana rite in the 
Upanayana. J. does not mention Niskramapa ; G. does 
not mention Annapras'ana ; J. does mention it, however, 
with the prescription of the sacrificial food. 

Flesh is not a necessity in honouring a guest and in 
feeding the child. J. recommends a bride who is not 
a child. This means that the question whether a bride 
should be a child or not was being discussed in his time 
and he has recorded his opinion against the child-bride. 

These two points show that this group is a later 
formation. 
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THE BEGINNING OF THE CUSTOM OP 
CHILD-MARRIAGE 

The subject divides itself into three distinct divisions, 
namely, 

( 1 ) the existence of the custom of child-marriage ; 

( 2 ) the relative time of the beginning of child- 
marriage; and 

( 3 ^ the exact time of the beginning of the custom 
of child-marriage. 

The first two divisions of the problem have already 
been discussed by scholars and it is perhaps not neces- 
sary to deal with the question again, giving the same 
reasons and quoting the same references. I think it 
would be sufficient if I mention the names of the 
scholars and their works in which they have discussed 
Ihese questions. 

( 1 ) Winternitz M., 

Die Frau in den Indischen Religionen, 

Erster Teil, Berlin, 1920^ 

Die Kinderhejxat ; 

(2) ^oUy J., 

Recht und Sitte, ( English edition, p. 126 ) ; 

( 3 ) Dr. Bhandarkar R. G. 

|Ihe History of the Child-mariiage, 
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( ZDMG. Vol. 47. p. 143 ) ; 

( 4 ) Vaidya 0. V., 

The Effects of Child-marriages, 

( Essays on the Evolution of Women, Pamphlet 
No. 3) ; 

The History of Medieval Hindu India, Vol. I. 
p. 93, Vol. II. 88, 100, Vol. III. p. 395. 

The first two have tried to collect all the materia^ 
concerning the age of the bride and have sought to 
give the earliest references as to the existence of the 
child-marriage. 

Dr. Bhandarkar has discussed the question with 
special reference to the Gfhya Sutras and has tried to 
find out a sort of development for the custom. 

Mr. 0. V. Vaidya has discussed the question with 
special reference to the Smfti period and has tried to 
find out the time of the beginning of this custom. 

Many scholars have thus thought over the question 
and most of the material has already been collected and 
quoted. In order to avoid repetition I would like to 
discuss the point in connection with the marriage and 
GarbhadhAna ritual and then pass on to try to find 
out, if possible, the exact time of its origin and the, time 
when it came to be a custom. 

We shall first deal with the age of the bride as it 
appears from descriptions of the rites of marriage and 
Garbhadhana. 

To begin with, it is necessary to make some remarks 
on the nature of the rite of Garbhadhana. The Gar- 
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bhSdhana, which is counted as one of the well-known 
sixteen Samskaras, seems to be a combination of two 
rites; and while discussing the question I am going to 
mention it as Caturthikarman ; for that portion of it 
is directly connected with the rite of marriage. 

It is necessary to note the difference in the nature 
of the two rites. 

The Garbhadhana has its origin in the rite of the 
Futramantha in Bfh. Up. (VI.4.14) ; its aim is the 
begetting of a learned son, well- versed in the Vedas, or 
of a learned daughter. It is of an optional nature. 

The Caturthikarman has its origin in the Gyhya 
Satrasj it is a part of the marriage-rite; its aim is the 
removal of the evil substance residing in the wife's body 
(before an intercourse is to be had with her) ; it is of a 


compulsory nature. 



Catur, 

Garbha. 

B. 

1.6. 

1.7. 

H. 

1.23.10-24.6. 

1.24.6-25.4. 

A. 

1.11. . 

1.14. 


These three Sutras mention these two rites side by 
Bide. The Saipskara of Garbhadhana is a combination 
of these two rites, sh 

Now let us think of the rite of Caturthikarman, 
The following points as regards the rite suggest the 
age of the bride. 


*[Dre Bhandarkar has discussed the question whether it was necessary 
to perform the rite on the first occurrence of the menses and his view is 
that it was not so. It could be postponed* ] 
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(a) It is a part of the marriage-rite. 

( b ) It can be said to be one of the rites of the sub- ' 
rite of Gfhapraves'a. 

(c) It is preceded by a period of vrata, i.e. the vow 
of abstinence. 

The following facts from the ritual of the marriage 
are suggestive of the bride’s age. 

( a ) It is prescribed that the bridegroom should hold 
the fifth finger of the bride in case he wished that she 
should give birth to daughters only ; the thumb, in case 
he desired that she should give birth to sons only; and 
the whole palm of the hand with the thumb up ,to the 
hair of the wrist ) in case he were desirous of both 
( AGJ.7.3-7 ; APG.II.4.12.15 ). 

( b ) The following is one of the mantras to be 
recited when the bridegroom, accompanied by the 
bride, is offering oblations into the fire at the rite of 
marriage. 

“O Indra, thou graceful one, make her rich in sons 
and rich in luck. Put ten sons into her and make the 
husband the eleventh ( son )’' (MP. I. 6, 6; APG. II. 
5. 2). 

( c ) At the time of the rite of holding the hand, the 
following is a part of the mantras which are recited at 
the time; 

“(I am Sama and thou art Rc. ) Let us marry and 
beget progeny.” (AG. I. 7. 6.) 

( d ) Similarly at the rite of taking seven step# 
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together, the following is a part of the mantras: 

“Let us get many sons; may they reach old age.” 
(AG. L 7. 19.) 

From these mantras the immediate aim of the 
marriage seems to be the begetting of progeny. 

f e ) When the newly-married couple leaves for their 
home, the bridegroom recites the following verse at the 
time when the bride gets into the carriage : 

“ Be thou a sovereign ( power or authority ) to 
your father-in-law ; to your mother-in.law ; to your 
sister-in-law and to your brother-in-law.” (MP. I. 
6. 6; APG. II. 5. 22.) 

This suggests the grown-up age of the bride, who 
could take up the management of her family into her 
hands as soon as she came to the new home. There 
would be no propriety in advising a child-bride to be a 
sovereign authority in the new family. 

In the whole ritual of marriage according to the 
Gfhya Sutras, the parents seem to have no direct 
concern in the rite except in the beginning, when the 
relations of the bridegroom go to woo the bride on 
behalf of the bridegroom. ( APG. II. 4. 1. ) 

In the later literature about the ritual we find two 
more rites added to the original Vedic ritual. They are: 

( 1 ) Kanyadana ( the handing over of the daughter 
to the parents of the bridegroom ). 

( 2 ) Airapi-dana ( in which the parents of the 
bridegroom are requested by the parents of the girl to 
treat her with affection ). 
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( Prayoga-ra^na. p. 107. and 114. Also SaipskEra* 
ratna-mala, p. 551 ). 

This is one of the mantras used at the rite of Airauii- 
dana. Aira^i is a big basket made of bamboos; some 
lamps, some flowers and some sweets are placed in it. 
The father and the mother hold it on the heads of 
the father-in-law and the mother-in-law and other 
guardians, if there are any, and then recite the follow- 
ing mantra : 

II 

“ For eight years ( or whatever other age the bride 
may have ) I have brought up this daughter like a son. 
Now she is given to your son. Please treat her with 
affection. ” ' . 

The addition of these two rites to the original Vedic 
rites is suggestive of the growth of the child-marriage 
out of the original normal marriage after puberty. 

(f ) At the end of the marriage and before the rite of 
Caturthlkarman all Sutras prescribe, at least fo 
three days, a vow of abstinence on the part of the 
married pair from sexual intercourse. The expression 
‘ brahmacUrinau ' in AG. I. 8. 10, BG, I. 5. 60, Bh, G. 
I. 19, HG. I. 23. 10, GG. II. 3. 15, Kh. G. I. 4. 8 
and JG. 1. 22, the reference to brahmacaryam in 
ZG. I. 17, APG. III. 8. 8, MG. 1. 14. 14, KA. G.XXX.1 
and VG. XVIII, and the expression maithunam 
akurvantau SG. I. 17. clearly indicate the grown-up 
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age of the bride, fit for sexual intercourse, and 
consequently for the bearing of progeny, which is the 
aim of marriage. 

So far we have mentioned the facts which are in 
favour of the normal age for marriage. Now let 
us proceed to the facts which go against it. And 
these consist of the prescriptions of the Sutrakiiras as 
to the age of the bride. 

Most of the Sutrakaras are silent on the point. 
Only some five Sutras suggest it. Apastmaba does 
not mention any definite time, but from the 
prescriptions ( where he mentions the qualities of the 
bride to be avoided ) it appears that in his time the 
bride was not a child (APG.I.3.11). The following types 
of the bride are to be avoided : 

Vikata. ... One whose limbs are out of proportion. 

Rata. ... One fond of enjoyment. 

Mitra. ... One who has many ( male ? ) friends. 

Var?amkarl. ... One born in the same year as the 
husband ( H.) or one older than the husband ( S. j, 
( It is remarkable that these epithets of Apastamba are 
very similar to those of the Kamasutra ^111,1.2.12 and 
III.2.10 ). 

Now let us mention the prescriptions which are in. 
favour of child-marriage. 

Nagnika. brahmacaryam. 

1.7.8. 1.14.14. 

X. XVIII. 


MG. 

VG. 
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HG. 1.19.2. 1.23.10. brahmacBri^au. 

JG. 1.20. 1.22. 

Four Sutras, namely, Manava, Varaha, Hira^ya- 
kes'in and Jaimini prescribe the word nagnika, as a 
recommended quality in the bride; it means a girl, who 
could go without wearing garments and yet could not 
be ashamed of herself. This would leave no doubt as 
to the existence of the child-bride, had there been no 
other contradictory facts. But as we see from the 
above Sutras, these very Sutras prescribe a period of 
abstinence from sexual intercourse after marriage and 
mention the rite of Caturthikarman as a continuation 
of marriage. There is neither consistency nor 
propriety in prescribing the vow of abstinence for a 
nagnika. How is this inconsistency to be accounted 
for ? The Sutrakaras could have dropped the prescrip- 
tion, at least out of their love of brevity, which has 
come to be a proverbial thing, if not out of a sense of 
propriety, and yet they have kept it. 

The answer to the question lies in the love and 
regard of the Sutrakaras for the old tradition. They 
exactly wrote after the pattern of the old Sutras and 
were unwilling to* change the order of rites and the 
words of the prescriptions, even at the cost of consis- 
tency. Yet some changes had crept over the society , 
which they could no longer ignore and had to mention 
them. And they could not have done it in a better 
way than by leaving all other prescriptions as they 
were and adding a word in stating the qualities of 
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the bride. The words "nagnikil” (M. 1. 7,. 8.) and 
** anagnika” ( J, I. 20. ) tell us of the controversy that 
might have raged in those days. M. V. and H. record 
their opinion in favour of child marriages, while J. 
records his opinion against it, by the negative use of 
the same word ( anagnika ). Like all other Sutra- 
karas he could have left it unmentioned, and that 
would have been strictly following the tradition ; but 
since the question was already being discussed, it was 
necessary to mention his point of view and that he 
did and recorded his opinion against it, by using the 
very word used by the opposite school of thought. 

So far about the beginning of the child-marriage. 
After a comparison of the earlier and later Smftis we 
come to know of another such movement, by which it 
became a sin not to marry a girl before puberty. The 
Smyti literature is not my province, yet I would just 
mention it as it relates to the custom of child-marriage 
and may help us to understand the above-mentioned 
movement. 

The Baudhayana Smyti is one of the Smytis which 
accept the authority of the Manu-Smyti and mentions 
in the beginning that its prescriptions are in keeping 
with those of Manu. Yet, in spite of this attempt of 
keeping to the tradition, a new current has crept in and 
the Smitikara advocates opposite doctrines, occa- 
sionally using very nearly an identical phraseology. 
I will just quote the verses and return to the original 
topic. 
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g?l?gRlfir??TFr HKIR I 

swRiTHf^ i II 

^sPHflr ?frf^ I 
IT ^ liiT 1^*535 iprfRp? II 

f Hlf §H^ H^I I 

3:4 3 ^isT^jiTfl?^ qfcPj: II 
ST^I^RT R^IH. I 

?pi^^ ^Rt iT^^i sT^I^oT I 

R S'lr^Tii ^q55?«?n5[5i?^0i 11 

4f% q; qjRt 3 I 

^ pq "HqfRltl ll 

3 ^1=5^ ^ RT<i*R3«I^ I 

^ qig^ H3^a4T^ II 

5ftM qq^cl tefRRH I 

^4 3 f^TI ^ 'Tf^ II 

3Tf^?m4 HStr goTfRHFT ST^ II 

A comparison of these two passages shows the 
change in thought. In Manu more stress is laid on 
the choice of a suitable husband. The Smyti prefers 
to keep the unmarried daughters at home for the whole 
of their lives to marrying them to an unsuitable bride- 
groom ; while in BaudhEyana the choice of a suitable 
bridegroom is an immaterial thing ; it is 8uf6.cient if 
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the girl is married before puberty ; to whom is not a 
matter of importance. It really passes understand- 
ing why the late Smytikaras developed this peculiar 
mentality. 

I should like to end this topic by giving a short 
summary of the views of Dr. R. G. Bhandarkar, the 
History of the Child Marriage, ZDMG. vol. 47, p. 143. 

I. As'valayana and other Sutras. — 

From the nature of the ceremony and the silence 
about the age it seems that marriage after puberty 
was the order of those days. 

II. Vatsyayana and Vsgbhata speak of late 
marriages. 

III. Sutras of Jaimini and Hirauyakes'in. — Child- 
marriage was coming into practice, but was not 
approved by Hirauyakes'in. (In the article is a long 
and interesting controversy as to the reading of tho 
term ‘‘ Anagnika ” in H, In the texts, however, which 
I have used there is the term “ nagnika ” in H. and 
“ anagnika ” in J. ) 

IV. The Manava and Gobhila Sutras and Gobhila- - 
putra’s Sutra-Samgraha. —Late marriage practised 
but falling into disrepute. Child-marriage was recom- 
mended. 

V. Manu, Baudhayana and Vasis^ha Smftis. — Child- 
marriage in full vogue, but late marriage also practised. 

So far we have discussed the relative chronology 
of the beginnings of child-marriage. Now let us pass on 
to the next question, that of the relative chronology 
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of the beginning of the custom of child-marriage and 
then, if possible, try to find out the exact time of the 
beginnings of these two. Here it must be remembered 
that some reasonable period of time must have elapsed 
between the two, a s r we see in other cases. The 
beginning of the recommendations cannot be said to be 
a proof of the general prevalence of the custom. The 
same could be made clearer by an example of the 
opposite case. The movement for the increase in the 
age-limit of the bride has been going on in India, 
roughly speaking, for the last fifty years. And much 
literature has been written in advocating this social 
reform. I am reminded of a very popular play, Mr. 
Deval’s Sarada, which advocates the marriage of 
a girl after puberty and paints the evil effects of a 
marriage between an old man and a child-bride. 
It was first staged in the year 1905 or before. In 
the year 1908, I remember how the Masika Manoran- 
jana, one of the popular monthly magazines of 
MaharSstra, made a referendum and tried to settle 
the question of the suitable age a for bridegcroom. 
And I have heard of so many interesting cpntrp- 
versies about the age of the bride to ^which Dr. 
Bhand&rkar has referred in his article. Yet all 
tjiat, the custom of the marri^e of ;t|te<,£rb^l-coni* 
pnl#orily after fourteen, — at tl^e threshold ,Qf .the 
period of maturity, — cannot be..8aid-to hnv.e .ippnre into 
'vogqe till it was enacted by the S&rad& Bill, in ,1929. 
If only the existence of literature could he taken as 
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the proof of the existence of the custom, then most of 
the literature would be found to be written in this 
period of fifty years, when the question was on the 
anvil. As the question has been settled once for all now, 
naturally there will not be found so much literature. 

I have dealt with the question in rather a lengthy 
way to show how mere recommendations cannot be said 
to be a proof of the general custom. The later 
Smrtis speak of this custom in general. But since the 
time of these Smrtis is not definite I should like to 
try in some another way, if possible, to find out the 
relative time of the beginning of this custom. 

In order to find out a reply to the question as to when 
the custom came into vogue, it would be necessary to 
find out the reply to the questions why and how. For 
this we must tap all sources of information. I do 
not hope to answer this question satisfactorily in 
this chapter ; I shall, however, give the plan of my 
inquiry and just mention the direction in which I 
should like to proceed. 

The Sources of Information. 


Indirect Direct. 

( contemporary movements. ) 

1 

external. internal. 

( the accounts of thetra- (Sanskrit literature. ) 

vellers who visited India. ) 
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1 ) Of these sources, I have consulted some part of 
the direct iaternal source, i. e. the Sanskrit literature, 
( Gyhya Sutras. ) 

(2)1 shall discuss just now the second direct 
external source, i. e. the accounts of the travellers. 

( 3 ) The third source, viz. the indirect one, I shall 
leave out for the present. 

The Direct External Sources. 

These are the accounts, left by the foreign travel- 
lers, who visited India. The dates of their visits are 
certain and so it might be a help to us. 

Among these travellers may be mentioned : 

( a ) Megasthenes and other Greek writers,, who 
visited India at the time of Candragupta Maury a 
( about B. C. 300 ); 

( b ) Chinese travellers, who visited India in order 
to collect information about Buddhism and wished to 
visit the native land of Buddha : 

( I ) Fa Hien ( 400 A. O. ); 

( II ) HIOUEN THSANG (629.645); 

( III ) I-TSING ; 

{ c ) Mohamedan writers, among whom Alberuni 
( about 1030 A. D. ) is the most important. 

It is perhaps better to give the whole text of the 
passages on marriage than to refer to a sentence 
detached from the context. Let us therefore consider the 
text of each passage separately. 

( a ) First come Greek writers, of whom Megas* 
thenes is the foremost. 
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“ Megasthenes says that the women of the Fandian 
realm bear children when they are six years of age. 

Clitarchus and Megasthenes call them Mandi 
and reckon the number of their villages at three hund- 
red. The females bear children at the age of seven 
and are old women at forty.* 

Ktesias asserts on his own authority that the num- 
ber of these men was upwards of 120,000, and that 
there is a race in India whose females bear offspring 
but once in the course of their lives, and that their child- 
ren become at once gray-haired. ” In the fragment. No. 
41, he speaks of women of Fandian country getting 
children at the age of six. In another fragment, No. 30, 
Megasthenes and Clitarchus speak of a land, called 
Mandi, where women bear children at the age of seven 
and are old at forty. In the same passage No. SO 
Ktesias asserts that the women bear offspring but once 
in the course of their life. 

The first important point about this description is 
that they do not seem to have visited the Fandian of 
which they have written. Fandian was a country 
further south on the boundaries of the As'okan empire 
according to Ptolemy; “ Papdyas were a people who 
ruled near Tambapauui and were to the South of the 
As'okan empire. They have not seen the country 
themselves, but are s imply recording what they have 

i. From • Megasthenes and other aucunt Writers * by h^LcCimdla 
JVagment 41, Phlegon, Mirab. 83, * Of the Fandian Land/ 

% Fragment 80, of fabulous races, 

Bhandarkar, A Peep into the Early History of India,** 

18 
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heard. Ihey have recorded many such things; 
for example, they speak of fabulous races, hav- 
ing three eyes and so on ( cf . fragment 30 ). Had 
they seen child-marriages in the Maurya empire thagr 
would have written much more on the subject, sinoa 
it was strange to them and would not have simply 
said that of the Papdian people only. They could 
have said it of India as a whole. This makes 
me inclined not to accept this text as a proof 
of the existence of the custom of child-marri- 
ages among the Aryans of India. It is another ques- 
tion, if it existed among some non-Aryan people of 
India, 

(b) The second source is the description of the Chi- 
nese writers. Among the accounts that are available 
now. Fa Hien and I-Tsing do not write anything about 
marriage-customs. Hiouen Thsang, who visited India 
at the time of King Harse, { in 629-645 ) has noted 

some of the marriage-customs. This is the text of his 
description. 

“ The members of a caste marry within the caste, 
the great and the obscure keeping apart. Belations, 
whether by the father's or the mother’s side, do not inter- 
marry and a woman never contracts a second marriage^ 
There are also the mixed castes, numerous clans formed 
Iqr groups of people according to their kinds, and these 
cannot be described.*' ^ 

1. On ynim Chwuig's Travel* in ladU 
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The following points were noted by him : 

( 1 ) the caste system ; 

( 2 ) marriage forbidden between near relations ; 

( 3 ) women never contracting a second marriage ; 

( 4 ) mixed castes. 

He seems to have fairly well noted the special fea- 
tures of the then existing Hindu society. Among the 
facts he noted, tne age of the marriageable girl is con- 
spicuous by its absence. He seems to have been a good 
observer and seems to have made minute observations. 
When he has noted and inquired into such details 
as the forbidden degrees of marriage between near re- 
lations, it does not seem possible that he could not be 
curious as to the age of the marriageable girl And 
since he does not make any ref erence to it, at the same 
time mentioning the forbidden degrees of marnage 
and the absence of widow-remarriage, it i possible 
that there was nothing striking to the eye of the stran- 
ger, as regards the age of the marriageable girl. It 
was the same as in other countries, i. e. after puberty, 
and not at a premature age, as has latterly come to be 
the rule. 

( c ) In the end come to Mohamedan writers. Of 
'jttiem Alberuni supplies us with valuable information 
^ regards this question. Here is a translation of the 
JPAtBage : 

«• Svery nation hap particular customs of marriage* 
especially those who claim to have a religion and 
lutir divine origin. The Hindus marry at a very 
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young age ; therefore the parents arrange the marriage^ 
for their sons.”^ 

It is a lengthy description and comes much nearer 
to the latest Hindu conditions, but the above is sufficient 
for our purpose. This leaves no doubt as to the 
existence of the custom of child-marriage at the time 
of Alberuni, i. e. about 1030 A. D. 

If, therefore, we were to decide simply on the 
strength of the descriptions of the foreign travellers* 
the following results are obtained : 

(a) We have no definite information of the age of 

marriage about 300 B. C., Megasthenes’s testimony 
being unreliable. * 

(b) About 629-645, i. e in the seventh century there 
was nothing particular or special about the age of the 
marriageable girl. The child-marriage, as a custom, 
did not attract the notice of the foreign travellers. 

( c ) About 1030 A. D. child-marriages were in full 
vogue, and the custom attracted the notice of strangers 
The IndtTcot Souiocs 
( Contemporary Movements ) 

In order to get the solution of the question when 
the custom came into use we must try to answer the 
questions as to why and how the custom was introduced. 

One more source has still been left to be tapped 
and that is the contemporary movements that Wefe 
the forerunners of the custom. This has not, however,. 

1. Albetum's India, by' Dr. C. Eacliau, Vol. 11. Ch. LZIX, 

364, London, 1910., . t 



THE BEGINNING OF f’HILD-MABEIAGB 


197 


%eeu a simple, but a very complicated task. 1 shall 
just mention one instance and then leave it aside at 
least for the present. 

It seems that the child-niarriage is a peculiar 
development in India. It bespeaks troubled times 
and abnormal social conditions in-as-much as parents, 
as a rule, should be required to arrange for the 
marriages of their children, who were so young 
that the settling of marriages came to be more the 
■duty of parents than of the children directly concerned 
This must have been so at least in the beginning. 
When after a time people were accustom^ed to the 
new order of things, they were unwilling to revert to 
the old customs even when the cause of the change 
had disappeared. 

1 should like to make it clear by one or two instances. 
After the great war in England — and perhaps in other 
countries also — it was thought advisable to enact 
that children, born in that period of war, though 
sometimes born out of the wedlock, should be treated 
as legal children. For they were the property of the 
nation and the nation wanted them. This enactment 
points to a peculiar state of society, when it was 
desirable to take this step in the interests of the 
•country. It does not mean that England had started 
a movement which aimed at the removal of the 
marriage institution. 

The problem of old maidens is another instance in 
point. The number of women in modern times exceeds 
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that of men, and it is mathematically impossible fcSr 
all to get an opportunity of marriage, not to take 
into consideration the economic conditions and the 
other difficulties that might be standing in the way. 

In the same way the introduction of the custom of 
the child-marriage must have been the result of so many 
conditions, and what were they ? The development of 
the mentality that a girl must anyhow be married 
indicates these difficulties which stood in the way. 

According to the views of various scholars, the- 
following are the reasons that led to the beginning of 
the custom : ^ 

( a ) The development of the castes and their rigidi* 
ty made it difficult to find suitable bridegrooms. (M. 
Winternitz.) 

( b) The effects of the reaction of lluddhism, ( J. Jolly 
and Vaidya C. V.) 

If we could find out the period of these develop* 
ments, it may help us in deciding the period of the 
Introduction of the custom of child-marriage, which 
was a result of these movements. 

Now I shall take one such contemporary movemeiiti 
for consideration. 

It is a fact worth notice that the very groitp* 
of O^hya Sutras which recommends the marriage* 
of a nagnika at the same time advocates anofihttr 
change and that is complete abstinence from filMiSk* 
eating. We know that the killing of a cow was a 
necessity at the rite of marriage and for MadhniMfk^,^ 



aHB BSaiNNlNO OF 199 

(AG. 1. 24. 93. Sc ApG. I. 3. 9). In case the guest did nO| 
wish this animal to be killed, it was prescribed that 
he should be given some other flesh ; but the rite of Ma- 
dhuparka could not be complete unless the guest wa® 
offered some flesh. This state of things was completely 
changed in the time of these later Sutras and they 
seem to have settled the question, — as they did in the 
case of the child- bride — by prescribing some preparation 
of milk to be served at the time of dinner ; for milk was 
a part of the cow ; and so was as good an offering as the 
flesh of a cow (MG. 1. 19.22; KaG. XXIV. 21; VG. XII). 
So it seems that the movement of advocating the child- 
marriage started at a time when the question had near- 
ly come to be decided against the use of flesh of what- 
ever kind. A satisfactosy substitution was also found 
out. Now could we fix the date when this movement 
was going on ? 

• When we think over this point we shall see that the 
change from the religious necessity of the flesh of a 
cow to absolute abstinence from flesh of whatever kind 
is not an effect to be produced in a short span of time. 
iPossibly it took a couple of centuries. The doctrine 
of Ahilhsa is an outcome of Buddhism ; and it wa® 
assimilated to the doctrines of the new Hinduism 
that followed the fall of Budd|iism ; for the mentality 
of the people was changed and it would not have been 
possible to effedt a revival of the pure old form of 
the Aryan religion. In Buddhism also this doctriae 
tpOttld not have secured a firm hold in a short time. It 
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had to wait for its time to oome. 

In Hiouen Thsang’s account of his travels (Vol* 
XIV. p. 54.) we find the following account : 

" The Buddhist brethren in the monasteries of Yenki 
were pure and strict in keeping all the laws and regu- 
lations of their order according to their own Vinaya. 
But in food they took, along with what was orthodox> 
the three kinds of flesh, these being still held pure in 
i;radual teaching. These three kinds of flesh are ( 1 ) 
unseen, ( 2 ) unheard, ( 3 ) unsuspected; that means when 
the killing of the animal is not made for the Bhik§us.’ 

In the same volume ( Vol. XIV. p. 344 ) a descrip- 
tion of Harsa’s administration is given : ' 

" He caused the use of animal food to cease through- 
out the five Indias." 

These things suggest that till the time of H irsa's reign 
the Buddha Bhik^us also could take some kind of flesh, 
i. e. the flesh deemed pure, e. g. when the animal was not 
killed specially for them, and that King Harsa tried to 
stop the killing of the animals with the help of the 
power he held. The assimilation of this doctrine in the 
new Hinduism is a stage which must come after the 
oomplete establishment of the doctrine among the Bud 
dhifts themselves and that stage had not been reached 
till the reign of Har^^a. And since the two developments, 
namely, child-marriage and abstinence from flesh-eat- 
ing, occurred side by side, or rather one following tibe 
other, it is possible that the other movement of 
child-marriage was not yet in vogue at that time. 
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There is a detailed account at the end of the fourth 
■chapter of the Har^a-carita by B&pa describing 
the marriage of Rajyas'rl, sister of [Har^a. It 
leaves no doubt as to the mature age of the bride 
Rftjyas'rl. In other respects this Carita has been found 
to be an honest account of things and agrees much with 
the account of Hiouen Thsang ; so there should be no 
reason why, especially when other circumstantial 
evidence supports it, this description — though a solitary 
piece of evidence— could not be recorded in favour 
of the existence of the normal marriage after puberty . 

Similarly, we could find the time when the caste 
systepi came to be very rigid so as to obstruct the 
securing of suitable matches. 

The castes were not very rigid in the days of Manu ; 
he speaks of Anuloma marriages ; while in the times of 
Y&jhavalkya a later stage seems to have been reached ; 
for he disapproves of Anuloma marriages ( M. III. 43. 
Y. I. III. 66-57). In this way if we take up the 
ditferent movements that led to the introduction of 
oarly marriages, we may come to some definite soiu> 
iiiion as to the question when the custom set in. 
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Ho* Mantra 

VedasB <fe other sources 

HP., MB. *01.8. 

1 3m 

RV. IX. 66. 19. 


2 31^ 

RV. I. 1. 3. 


3 3f^g**n5T 

TS II. 3. 10.3. 


4 3Tfl^ 5t*m: 

of. RV. X. 85. 25. 



„ V. 25. 5. 


6 3iti jn5Tr«i%o 


MP. 1. 10. 8. 

7 3i)inpiT|% 

KS. XI 7. 




GG. II, 2, 4. 

9 3Ti^25n 


MG. I. 10. A 

10 


BhG. 1. 25. 

11 3?ifKn^-*jTf)iT ^ 

Bxh Up. VI 4. 26 


12 aUfRtr<i-'^ 1 


MP. II. 14 8. 

13 ^ Buml: «nr 

RV. I. 91. 7. 


14 

KS II. 12. 7 


15 3T^; ^ 


MP. II. 1. 1. 

16 a^K*!: 

TA. III. 13. 


17 3Rn^^t%r«r 


BhG. I. 28. 

18 awri^ ararw m 

TS. IV. 2. 3. 1. 


19 3ia|icqf<«d 


MG. I. 80. 

20 ^ ?T5TO7 

RV. X. 183. 1. 


21 anm anror 

of. RV. X. 183. 2. 


22 3ifi(SKwai iftssanw 


S'a.l.l9.U, 

23 aifir ^ qiiiqfl^H 


HQ. 1. 84. 8. 

24 anc 


11.1.8. 6. 




MANTBAS used and their S0UH0B8 


'JlOS 


Ho. Mantras 

25 

26 3TJ% NT ^ 

27 3Ttj^ 

28 sNT f8j 

29 3W sRj WT 

30 3iwrra;H^ 

31 31^ g 

32 3i5m 

33 3if3^: RFI 

34 3Tft>rat 

35 ^ 

36 3i% 

37 3i?NW ’R’W 

38 3?f 

39 ^ 3i5trtRJNnT 

40 31% ?5rr 
4l3ifi3=giT 

42 3fT % ip^if 4lPtii3 

43 3rri^ ’T%iT 

44 an^: ^ 

45 3TT 'TO *T%1T 

46 3TT g: sFsrr 

47 am 3!^ 

48 

. 49 atT*«nWr 


Vedas & other sources MP., MB. & Gr. S.- 

KS. XVI. 14, 

TB. III. 7. 1. 9. 

TB. II. 5. 6. 1. 

MB. I. 5. 1. 
MP. II. 13. 2. 

AV. VI. 68. 1. 

MP. I. 3. 7. 
MB. I. 2. 3. 

cf.Brh.Up.Vl.4.26 MP. II. 12. I. 
KS. II. 7. 

MP. II. 2. 82. 

TS. III. 2- 3. 

RV. III. 36. 10. 

TB. II. 8. 8. 

cf. RV. X. 183. 3. MP. I. 11. 9. 

VG. 18. 

JG. 1. 8. 

RV. kh. V. 51,2. 

cf. AV. III. 23. 2. MP. 1. 12. 9. 

TS. IV. 2. 10. 1. 

MS. IV. 14. 14. 

VS. n. 33. 

cf. RV.X. 85. 43. MP. 1. 11. 5. 
TS. 1. 2. 1.1. 

M. P. II. 13. 6. 

RV. I. 91. 16. 
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Ko. Hantrac 

50 arppff ;t: 

51 

52 a rtg »; [ n^ef tg» fg<iw 

53 3nq%sN 

54 aRt 

55 iB 

56 andfhsH bIh 

57 sn^ 3 :rb: 

58 3tT^*rRwrr 

59 

60 BSCWPt ^ 

61 ^^pnr 

62 ^ SrwrfSr 

68 f!3[^jriii«r 

64 fsjnoff 

65 w anr 

66 WNN sn^ 

67 ^ 

68 w ’5S5HT 
•<9 ^ amn 

70 fi 

71 SBN 

72 B^INfRT 

73 35 # atra^^HN 

74 

•75 N^PTBI 


Vedas & othac souzces MP., MB. ft Cka ft* 


vs. XIX. 58. 

KS. II. 13. 

S'G. I. 28. 15. 


>• 


KG. XXXIV.6 

TB. II. 7. 17. 

AV. XIV. 2. 39. 

KG. XL. 10. 
MP. I. 11. 8. 

Brh. up. 1V.4. 27. 

t 


JG I 8. 

KS. VIII. 16. 

RV. II. 21. 6. 

KS. II. 7. 

KG. XXXI. 2. 

KS. II. 7. 

TS. II. 3. 10. 3. 

MP. H. 4. 2. 

RV. I. 25. 19. 

TS. V. 5. 10. 

MB. 1. 5. 8. 
MG. L 17. 7. 

TS. 1. 4. 46. 1-2. 

MP. II. 2. 

RV. X. 85. 21. 

MO. 1. 19. 4. 


»» I* 2. 8, 

ef. AV. VI. 68. 1. 

„ m. 
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TKo, UanttM Yediu 4e othei wutoM MF., UB. & 0t. 


76 w mfSift 

SG. I. 24. 

77 w JTPT aniTiSrft 

BhQ. I. 20. 

78 

T8. I. 2. 1. 

79 ^nrr 

KQ.XXXIV.4. 

80 ^Kt^sdr 

MB. L 5. 14. 

81 ^ 

KS. XXI. 13. 

82 gi^TRfSpr 

KS. XXXIX. 12. 

83 ^ 

MG. L 14. 17. 

84 

of. AV. III. 23. 3 

85 ?R5r: 

KG. XXXVI.1 

86 ^ 

., XXXIV. 4. 

87 Junr 

MP. 1. 13. 4. 

88 w mr 

KG. XXXIV4. 

89 ^ s^ar 

BhG, I. 21. 

90 ^ 

GO. 11. 7. 6. 

91 sraf 

JG. I. 7 

92 ^ f^Ri% 

AG. 1. 13. 3. 

93 w 

TB. II. 5.6. 1-3. AP.II.12.6. 

94 »wsrn!rN% 

PG. I. 11. 

95 

SO, 1. 19. 2. 

96 

RV. X. 18. MP. 1. 12. 2. 

97 ^raiiftanj 

TS. IV. 2. 3. 

98 935ltfta 

tt I. 3. 14. 4. 

99 a^Rsn^ 

HG. I. 24. 6. 

100 'spi? JlNri^ 

GO. II. 5. 8. 

101 M.’w (%f&« 

of. TS. III. 4.4.1. MP.J.10.9.' 

lOS 

KG.XXXVII.I 




soe 


3BS OHIIiD IK AKOIBHT IMItU 


Ko. Mantras 

Vedas Sc other sources MP«, MB* Sc Gr, 8« 

103 

MQ. I. 14 18. 

104 ^ 3TTp^: 


105 ^ 


106 ^ 

TM. II. 5. 

107 ^ 3 ; 

cf. EV. VII. 6. 16. 


TA. IV. 42.5. (32). 

108 ^ ^ 

EV. I. 24. 2. 

109 

RV. III. 4. 9. 

110 ?T^ 

KG XIXII.2. 

111 

KS. X. 13. 

112 "^siy 

AV. VII. 39. 4. 

113 --qm 

cf V. 28. 7. MP. II. 7 2. 

114 

RV. IV. 1 . 4 . 

115 3Rn% 

TB. II. 4. 1. 9. 

116 

cf. EV. V. 3. 2. 

117 ?#r TT’^t ?!ri^ JTsiT^ 

MP.II. 12. 3-6 

118 <15^ 

of. EV. X. 85. 37. MP. II. 11. 6. 

119 #r 13 ^ 

TS. I. 4. 46. 1.2. 

120 

cfEV. X. 45. MP.n.11.21. 

121 wt 

KS.X. 13. 

122 ^ ST^ 

TS. I. 2. 1. 1. 

123 ^ »ng«JRT: 

KS. XI. 7. 

124^^F^H5rw 

RV. VIII. 100. 11 

125 4t%?B^ 


126‘irft SOT 

Ks.xxxv 1 . 12 , 

1*7 OTiT OTi? 

TS.III. 8. 11.2-8. MP. TT. U 4 
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Ko. Mantras Vedas & other sources MP., MB. <fe Qr. S* 


128 w srr#srr^ 

129 WT 

130 W ^ #r TH Jn^ 

131 ^ JrsnRTH^ ^ 

132 JRRT 


AV. VII, 17.2. 
TS. IIL3. 11. 2-3. 

»» U 

„ III. 3. 2. 1. 

„ III. 3. 11.2-3. 


133 STsn^: 


MP. II. 11. 1 

MP. II. 11. 5. 
MP. II. 11. 2. 
JG. 1. 11. 


134 jpf 3^i52nT^jft«r: 

135 

136 

137 51% 51^ 

138 5%* 

139 ^rerfngcq- 

140 5imi% 5r ^ 

141 5?R!%T^ 51%^ . 

142 'KTO 

143 ^ 


TS. IV. 5. 4. 

MS. II. 2. 9. 

TS. IV 5. 2. 

KS. X. 12. 

TS. IT. 7. 17. 

KG. XXXVI.1 
MP. II. 13. 5. 
cf. RV. X. 85. 28. KG. XXXI. 4. 
RV. khila.XXX.l. 

RV. X 85.22. 


144 

145 

146 

147 sftiSi jn fmR " w 

148 3;t: 

149 JJlRT^r; JJnfijsjJ; 

150 jw 3r!rit5 

151 

152 

153 

184$cpR5rl% 


of MB. 1.5.19. 

KS. XXXVI. 7. 

RV. II. 3. 9. 

of. RV.VIII 31.8. MP. I. 11. 10. 
of. f, X 85.89. 

MB. I. 4. 9. 

SG. 1. 19. 7. 
MB. 1.4. 8. 

of AV. III.23.S-4. MP.I.I.18,t 
BV.X90. 

MP.lI.il. lA 
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II ■■III. — — I — 

Mantras Vedas & other soaroes }t||» 


155 


BhO^ i.#8. 

156 1 5^ 


SO. I. 19. % 

157 ^ 


MB. 1.2. 4. 

* 

158 'jjiT ^ ^ ?S15 


PG. I. 11. 

159 JTOTci^r 


KG.XXXm. 

160 


SG. I. 19. 9. 

161 JFStnri^t: 7^: 


JG. I. 8. 

162 srtrH % ITO 

TM. I. IL 

MP. I. 11. 4. 

163 jrf? c5r^ 

RV.X.121. 19. 

MP. II. 22. 19. 

164 JTsrnftf 


MP. I. 10. 9. 

165 JRt "ir MTft 

MS. I 5. 14. 


166 51 

KS. II. 10. 


167 


AG. I. 15. 1. 

168 5r% ?rs®Tf*r 


SG. I. 2. 4. 

169 sr ^ 

KS. XXIII. 12. 


170 sra^^'m^rrar 

of. MS. III. 12.12. 

P.I I. 10. 7. 

171 


PG. I. 13. 

172 HFTrar c?r aniRW wr 


JG. I. 7. 

173 


PG. I. 19. 4 . 

174 sri^i ^vrrPr 


SG. I. 19. 

175 srA^ sfroirg^ 


PG. I. 11. 

176 5ip% 

TB. TI. 5. 1. 


177 5iitr 

TB. II. 7. 17. 


178 n:^ 


MG. 1. 14. 19.. 

179 KitT 


PG. I. il. 

180 

of. BV. VII. 41.3 

MP. L 14. 5. 
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Mo. Mantxaft 

Vedas & other sources MP., MB. & Gr.*8^ 

181 ’m: ' 

KS. XXX. 6. 

182 

HG. 1. 24. 2. 

183 3^^^ 

MG. 1, 17. 7. 

184 

Ks.xxxvm .2 

185 

S'G. I. 24. 10. 

186 

HG. II. 3. 9. 

187 

HG. II. 3. 9. 

188 wjt 

MP.n.l4.M4 

189 3^: JTsrmt^IT 

HG. I. 24. 2. 

190 iff^ 

HG. I. 24. 2. 

191 snro 

BhG. I. 21. 

192 

HG. II.l. 5.3. 

193 

BhG. I. 24. 

194 ^ 

HG. I. 24. 2. 

195 

KS.XXX 


VIII. 2. 

196 ?rgai 

cf. TS.I.4. 14. MP. I. 10. 8. 

197 ^ 

EV. I. 90. 6.8. 

198 ii«r TT3 

cf. TS. VII.5.10.1. HG. I. 24. 6. 

199 JiFiT^c^ 

,Brh.Up. VI. 4.23. 

200 3Wii^ 

RV.IV. 12.5. 

201 nr ?c% m 

TA.III. 15. 

202 ?iT % ^^TRgnra. 

TB. II. 7. 17. 

203 Jtr% 5# ^ 

MP. II. 13. 1. 

204 NR5T?ii JTI 

HG. I. 24. 5. 

205 Mr 5RI5J; 

KS. XXV.19. 


u 
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No. Mantras 

Vedas & other sources 

MP., MB. & Gr. S. 

206 ^ ?rR?rr 

cf. EV.khila. 
XXIX.2. 

MP. II. 12. 2. 

207 '5jNf % 


MB. L 5. 9. 

208 51% H#t 


MP.II. 13.4. 

209 51% §#r ft^5T 


AG. 1. 13. 7. 

SlO 5f«fr 

cf.Brh.Up.VI.4.21. MP. I. 12. 5. 

211 5R^ 

cf.AV.VIII.2.17. 

MP. II.1.7. 

212 5t5!m^JT 


KS.XXXIII.5 

213 5ri5f^ TO5n5f 

RV. IV. 12. 4. 


214 5ii!fT 5%^ giR: 


HG. II. 6. 11. 

215 5i%q nfr 

cf. RV. khila. 
XXX. 2. 

MP. I. "l2. 4. 

216 51^ 

KS.XI. 1. 


217 5i^?R#it 55n^ 


BhG. I. 28. 

218 51^ wniT 

Brh. Up.VI.4.25. 

219 5)t^H 


MG. I. 19. 3. 

220 5T?;^f^;T 


MP. II. 13. 3. 

221 5i?r% #rR ^ 


GG. 11. 6. 

222 A %FT55T 

223 5t%Sfe 5j^qi^ 

TS. I. 3. 1. 

KG.XXXI.2. 

224 5i%r ‘ww^5yy4i 

RV. 1. 164. 49. 


225 51^ frr %fi%i 

RV. V. 4. 10. 

MP. II. 11. 

226 51^ ^ p% 

TS.1 4.46.1-2. 

MP. II. 11. 

227 5IT 

MS. II.7. 13. 


228 5[T ^ %W5r: 

TS. IV. 2. 6. 

) 


229 5n 


MB. I. 5. 6, 

230 5rr ^smc 

TB.II.5.6.1.3. 

MP. II. 12. 
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No. Mantras 

Vedas & other sources 

MP.,MB..&Gr.S. 

231 ^tfi^ irflM 


HG. I. 25. 1. 

232 ?IT^ 


MP. 1. 13. 3. 

233 ^ ^ 

RV. II. 32. 3. 

MP. II. 11.11. 

234 % 

235 ^ ^ wrfe: 

TB. II.7. 17. 

JG. I. 11. 

MP. 11. 4.6. 

236^ ^ 


237^ W 


Mb. I. 6. 7. 

238 ^ 


MP.II.1.5. 

239 2RTl^ : 


MB. I. 5. 1. 

240 

TB.II. 7. 17.2. 

MP. II. 1. 3. 

241 % 


HG. 1.25.1. 

242 


MP. II. 11.12. 

243 ^ % TJM 

AV. VIII. 6. 1, 


244 

RV. II. 32. 4. 

MP. II. 11.10. 

245 

RV. II. 32. 4. 


246 JWJT 

VS. XIX. 76. 


247 st?in 3 


SG. I. 18.3. 

248 ^»T 

Brh.Up.VI.4.25. 


249 iTJRfT ?r%Ri 


SG. I. 24. 10. 

250 mti % aru 

VS. XVIII. 33. 


251 ^ SIFrf^TlRj^ 


MP. I. 10. 4. 

252 


MB. I. 5. 7. 

253 


JG. 1. 11. 

254 

RV. X. 184. 

MP. I. 12. 1. 

255 


MB. I. 6. 4. 

256 ^ ^ 

cf.RV. khila. 

XXX. 3. 

MP. I. 12. 6. 
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Noc Mantras 

Vedass & other source 

MP., MB. & Qr. S. 

257 1%^ ^ ^ 

RV. II. 7. 3. 


258 ^ ^ 

TS. II. 4. 14. 


259 

cf.RV.VIII.31.9. 

MB. I.ll. 11. 

260 


HG. II.1.2.4. 

261 


BhG. I. 25. 

262 S2R?1 ^ 


MP. 1 12.8. 

263 t 


MP. I. 12. 7. 

264f^5TnT 


PG. 11. 1. 11. 

265 f%#r % ^ 

RV. VIII. 2. 18. 


266 ^c(iT ^ 


VG. IV. 

267 ^ ^ 3iTf 

RV. IV. 1. 5. 

T 

268 # ^ nw TR 


BhG. I 20. 

269 

RV. I. 18. 6. 


270 IRRH 

TA. III. 3. 15. 


271 B % ^1% 

KS. XVI. 14. 


272 ^%(T 

N3 

RV. III. 62. 10. 


273 


SG. I. 28. 8. 

274 iR w 


KhG. I. 4. 16. 

275 ?R^ 1%% 

276 fffirsTRR^ 

cf. RV. X. 85.47. 
RV. Y. 37. 2. 

MP. I. 11. 3. 

277 gy%fi- 

278 yiNRW JT^JT 

KS.XL. 2. 

KG. XXXX. 
10. 

279 B R?r: ^ 


HG. I 24. 4. 

280 RW WT 

VSK. III. 9. 5. 


281 grq:^'ii 

VS. XII. 15. 


282 iqTJTTsfe 

VS. XII, 4. 
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Ko. Mantras 

Vedas & other sources 

MP., MB. & (Jr. 8 

283 m ^ 


HQ. I. 24. 2. 

284 ^ 


MP. I. 10. 5. 

285 ^ ^ 


MP.II. 12.16. 

286 ^ 


MG.II.il. 13. 

287 


VG. II. 

288 grtr ^ ^FfT 


AG. I. 14. 7. 

289 ^ 

RV. 1. 22. 15. 


290 

TS. I. 2. 1. 1. 

MP. I. 6. 6. 

291 ^TFWI 

'C.'O 

RV. IV. 3. 7. 


292 

RV. khila.V.21.1. 


293 ^fer ^ ts. 

TA. 1. 1. 


294 %T TO*frm»? 

RV. IV. 3. 7. 


295 'T«tH3T 

RV. IV. 3. 7. 


296 ^rfer 

RV. IV. 3. 7. 


297 


PG. 1.19. 6. 

298 ?K 

TA. III. 15. 


299 i*T: 

RV. IV. 40. 5. 


300 

TS, IV. 1. 6. 


301 ftW’HI «RT)Tt 

RV. X. 184. 

MP.I. 12.3P. 

302 ?f«miTs>il: 


MG. I. 22. 3. 

303 ^ 


AG. I. 21. 7. 

304 


VG. V. 21. 

305 ^ 


AG. I. 20. 6. 

306 JWI ^WTHT: 

Na \? 

RV. III. 8. 4. 



TEXTS 


which describe the nine rites discussed 
in the thesis. 

I. Caturthlharman or Garhhadhana. 

AC. ( I. 10-14. ) ; SG. ( I. 18-19. ) ; KG, ( 1. 18-19. ) 

BG. ( I. 6-7. ) ; BhG. ( I. 19-20. ) ; ApG. ( III. 6, 8-13.) 
HQ. ( I. 23. 10-25. 4. ); PG. ( I. 11 &■ 11. 4. ) 

MG. ( I. 14. 14 ) ; KaG ( XXVIII. 4-XXX. ) ; VG.(XVIII,) 
GG. ( II. 5. ) ; KhG. ( I. 4. 12. ) ; JG, ( I. 22. ) 

II. Pumsavana. 

AG. ( I. 13. ) ; SG. ( I. 20. ) ; KG. ( I. 20. ) 

BG. ( I. 19; ) ; BhG. ( I. 22. ) ; ApG. ( IV. 14.9-42. ) 

HG. ( II. 2. } ; PG. ( I. 16. ) 

MG. ( I. 16. ) ; KaG. ( XXXII. ) ; VG. ( XIX. ) 

GG. ( II. 6. ) ; KhG, ( II. 2. 17-23. ) ; JG. ( I. 5. ) 

III. Slmantonnayana. 

AG. ( I. 14. ) ; SG. ( I. 22. ) ; KG. ( I. 22. ) 

BG. ( I. 10. ) ; BhG. ( I. 21. ) ; ApG. ( IV. 14. 1-8. ) 

HG. ( II. 1. ) ; PG. ( I, 17. ) ; GG. ( II. 7. ) ; KhG. 

( III. 2. 24-28, ) 

MG. ( I. 15. ) ; KaG. ( XXX. ) ; VG. ( XVI. ) ; JG. (I, 7.) 

IV. Jdtakarman. 

AG. ( I. 15. 1-3) ; SG. ( I. 24. ) ; KG. ( I. 24. ) 

BG. ( II. 1. 1-21, ) ; BhG. ( I. 24-25. ) ; ApG. (IV.15.1-7> 
HG. ( II. 3-4. ) ; PG. ( I. 18. ) 

MG. ( I. 17. ) ; KaG. ( XXXIV. ) ; VG. ( 1. ) 

GG. ( H. 27. ) ; KhG. ( II. 2. 29-35. ) ; JG. ( 1. 18-> 
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V. Nanhdkarana. 

AG. ( I. 15. 4-10. ) ; SG. ( I. 25. ) ; KG. ( I. 25. ) 

BG. ( II. I. 22. ) ; BhG. ( I. 26. ) ; ApG. ( VI. 15.8-11.) 
MG. ( I. 18. ) ; KaG. ( XXXV. 36. ) ; VG, ( II, 2. ) 

GG. (II. 8. ) ; KhG. ( II. 3. 15. ) ; JG. ( I. 9. ) 

VI. Nishramana. 

BG. ( II. 2. ) ; PG. ( I. 22. ) ; MG. ( I. 19. ) 

KaG. ( XXXVII. 38. ); GG. ( II. 8. ) ; KhG. ( II. 3. 1-5.) 

VII. Annaprdmna. 

AG. ( I. 16.) ; SG. ( I. 27. ) ; KG. ( I. 27. ) 

BG. ( II. 3. ) ; BhG. ( I. 27. ) ; ApG. ( VI. 16. 1-2. ) 

HGj ( II. 5. ) ; PG. ( I. 24. ) 

MG. ( I. 20. ; KaG. ( XXXIX. ) ; VG. ( III. ) 

GG. KaG. ( III. 2. 35. ) ; JG. ( I. 10. ) 

VIII. Caula. 

AG. ( I. 15. ) ; SG. ( I. 28. ) ; KG. ( I. 28. ) 

BG. ( II. 4. ) ; BhG. ( I. 28. ) ; ApG. ( VI. 16. 3-11. ) 

MG. ( I. 21, ) ; KaG. ( XXXX. ) ; VG. ( IV. ) 

HG. ( II. 6. ) ; PG. ( II. 1. ) 

GG. ( II. 9. ) ; KhG. ( II. 3. 16-33. ) ; JG. ( I. 11. ) 

IX. Upanayanct- 

AG. ( I. 19-22. ) ; SG. (II. 1-6.) : KG. ( II. 1-6. ) 

BG. ( II. 5. ) ; BhG. ( I. 1-10. ) ; ApG. ( IV. 10. 1-11.26. ) 
HG. ( I. 1-7. ) ; PG. ( II. 3. 6. ) 

MG. ( I. 22. ) ; KaG. ( XXXXl. ) ; VG. ( V. ) 

GG. ( II. 10. ) ; KhG. ( II. 4. ) ; JG. ( I. 12. ) 
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Page 206: read the lines 2 and 3 thus; 

104 TS. TIL 4. 4. 

105 3T«iiuR TS. III. 4. 5-6. 

105' ^0^ TS. III. 4. 7. 





